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Preface 


The present discourse is an attempt at a critical and 
analytical study about the different aspects of the Satapatha 
Brahmana of the Sukla Yajurveda, The Veda as a whole, is said 
to be the fountain-source of ancient Indian culture and 
civilisation. The Vedic literature abounds in facts which 
throw sufficient light on the chequeralhi story of the glorious 
past. In connection with the Vedic tradition, next to the 
Safhitas, the Brahmana as a genre of literature, represents 
the second phase of Vedic culture during the period when the 
Aryan intruders have already become settled to the Indian 
soil. In the wide range of this literature, the Satapatha 
Brahmana stands in particular as an important lendmark of 
information. By reason of its wide extent and varied 
content, it gives us abeundant data of diverse, incidental 
interest, associated with its main theme which is admittedly 
concerned with sacrifice as a dominating cult. This 
important ancient text has already drawn the attention of 
scholars and we have from Julius Eggling translation of the 
text into English with important notes,and some papers of 
interest on topics in fragments by scholars in our country 
and abroad. But to my Imowledge and belief,no well-neigh 
comprehensive op a systematic study of the Satapatha 
Brahmana seems to have been made as yet. There is scope 
for such study and my thesis is one such humble attempt in 


this regard. 


The present study consists of six chapters. The 
first chapter introduces discussion on the import of the 
term Brahmana from both the standpoint of oriental and 

oeeaddental scholars, together with a brief account of its 


characteristics and its importance. 


The second chapter represents a very brief survey 
of some important Brahmanas just to show by way of comparison 
and contrast the nature and the characteristics of the 
Satapatha Brahmana, involving discussion about the question 


of its date and authorship. 


The third chapter is dedicated to the task of 
elucidating the religious aspect in its reference to sacri- 
ficial rituals, priestcraft and godhead. The fourth chapter 
deals with traits of social and economic life and patterns 
of its development. The fifth chapter seeks to explore 
the cultural facets of the society, together with political 
norms and ideals, as can be gathered in the light of the 
Satapatha Brahmana. In the sixth.chapter,an attempt has 
been made for an assessment of literary merit and linguistic 
peculiarities of the text. The study has ended with a few 


concluding remarks and a bibliography appended therewith. 


In preparing this thesis,all available works 
connected with the topic, have been consulted and utilised 


as far as possible. Relevant texts have been quoted with 


translation and their sources indicated in the body or in 
the foot-notes. In the treatment of this subject as a 
_whole,the study has been pursued more or less on objective 
. Stand-point. The views of commentators or of western 
‘scholars have also been examined wherever necessary. On 
the whole,the present author has taken every care to make 


her study a systematic and comprehensive treatment. 


Before I close this preface:,I like to acknowledge - 
my deep debt of gratitude to my esteemed teacher Dr. 
Krishnagopal Goswami, M.A., P.R.S., PheD., FsR.AS.(London), 
ex-Asutosh Professor and Head of the Department of Sanskrit, 
Calcutta University, under whose kind guidance and valuable 
assistance the present thesis has been prepared. Next I 
place on record my indebtedness to Dr. Herambanath Chatter jee 
(Sastri), Professor and Head of the Department of Pali, 
Sanskrit College, Calcutta, who encouraged me with inspira- 
tion and some useful suggestions. I camvey my gratefulness 
also to Prof. Phanibhusan Bhattacharya, formerly Head of the 
Department of Sanskrit, Jogmaya Devi College and Dr. Manabendu 
Banerjee, my husband, who have helped and encouraged me in my 
studies. My sincere thanks are also due to the library-staff 
of all the libraries where I could borrow the books from. 
Department of Sanskrit, Sond Canerper( ragehi) 
Jopmaya Devi Gollege, (pe5)—Senti—Bemeniae 


Calcutta-700 026, 


Ranke Pagehs 
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CHAPTER T 


General Introduction on the nature 
of the Bradhmana Literature, 


According to the orthodox school of thought, the 
word veda conveys a meaning which is associated with some- 
thing holy and sacred. It is derived from the root / Vid 
'to now! and the import of it is knowledge, par excellence. 
Greek language has a word toida! which letter by letter is 


the same word as the Sanskrit 'Veda'. Sayana, in his gloss 


1. Cf. Max Muller / Physical Religion, p. 56. 


The term ‘Veda’ in the sense of "knowledge' or 
"mowledge par excelTence' (i.e. Veda< Vid 'to know') 
is rarely found in the original Vedic texts. The word is 
however, found in older texts both as adyudatta and as 
antodatta but with a different meaning. In the R.V. the 
word is found once as having accent on the first syllable 
and Sayana has explained the word there as vedam@dhyayana 
(study of the sacred texts). The word having accent on 
the last syllable is however, found in the Yajurveda and 
the Atharvaveda. Panini also has accordingly read the 
word twice — in the ui ufichadigana (6/1/160) and in the 
wrsadigana (6/1/2038). 


The other sense in which the word is more frequent 
in older texts is associated with / vid 'to gain'. In the 
Taittiriya Samhita the word is derived as follows -—~- vedena 
vai devi _asuranati vittam vedyamavindanta tadvedasya vedatvam 
(1/4/20). In the Taittiriya Brahmana we find — vedir 
vedebhyo nilayata / tai vedeninvavindan / (3/3/9/69). Tn In both 
these cases the word'veda’is used in the sense of “darbha 
grass’ used in sacrifices, The word is also found mostly in 
the Brahmanas with the later sense of ‘works which come under 
the title | ‘veda’. Cf. etdvan vai sarve yajno yavanesa tray 
vedah /S S. Br. V. 5, 5, 10. Sa yam yayemino vacamavadat sa 

CONTds sees 


Cot 


on the Reveda quotes a vee attributed to Yajnavalkya who 
is supposed to accept the meaning of the term Veda as 
Inowledge. What he means to say is that through the Veda 
one may attain supreme lmowledge which is beyond the range 
of perception and inference. Whatever that may be, the 
term is now used to represent a class of literature or a 
group of works,which contain such Imowledge. In his intro- 
duction to thegcommentary on the Aitareya Brahmana Sayana 
himself speaks of the Veda as the text which communicates 
‘to us the supra-normal means of attaining what is desirable 
and avoiding what is qiieeieetie. The writers on Dharma- 
. sistra accord to the Veda the highest authority regarding 
Dharma. What they argue is that for the ascertainment of 
Dharma, one must Look to the Veda first. Thus we have the 
statement of Gautama that 'veda is the fountain~head of all 
religious duties’ or of Baudhayowethat 'religious duties 
are enjoined in each Vedic text’. In later times Manu een, 


regards the Veda as the repository of all religious duties. 


eva trayo vedo'bhavat / Jai. Br. III/880. tadahuh kim tatsahe- 
sram / itime lokd ime veda atho vagiti briyat / Ait.Br.V1I.15,etc. 


ae pratyaksena- numitya va yastipayo na vidyate / 
ena vidanti vedena tasmid vedasya vedata. 


8. astapraptya nistapariharayor alaukikam upéyath yo 
grantho vedayati sa vedah “Y/ Aitareya Brahmana (Ananddsramagrantha 
vali, Book 32). Also Sayana in his TaittirTya-Saithi ta~Bhasya~ 
bhumika, pede 


4A vedo dharmamulam / Gautama-Dharmasutra, 1. 1. 1. 
-5- upadisto dharmak prativedam / Baudhayana Spautasitra, 
1.1.1. 


6 yedo'khile dharnami‘lam / Manusamhita, I1/6. 


} 


Now the term veda, when it signifies sacred works, 
comprises two principal parts -—- Mantra and Brahmana. 
Apastamba says in his Paribhasa-sutra —- ‘mantrabrahmanayor 
vedanamadheyam' i.e. ‘Veda is the name given to Mantra and 
Brahmana’. 


Sabarasvamin in his Pirva-mimaisa system declares 
that 'the Veda consists of Mantras and Brahmanas'. Sayana 
also in his introduction to his commentary on the Reveda, 
remarks ~~ ‘Veda refers to the whole literature, made up of 
_ Mantra and Brahmana jointly’. Of them,Mantra is the main 
bulk of the Vedic tree and the lay man generally takes by 
the word 'Veda' its mantra portion only. But the Brahmana 
also forms a considerable portion of the Veda and while 
dealing with the ritualistic details, it enumerates the 
application and significance of the mantras. Besides these 
two parts enumerated by ancient Vedic scholars,the term 
Veda now includes another class of works viz. the Aranyakas 
and the Upanisads. These works though sometimes regarded as 
supplementary to and therefore included in the Brahmanas 
themselves, yet may be considered also as independent works, 


as they interpret the philosophical aspects of the Aryan minés. 


7. Apastanbha Ya jnaparibhasa-sutra, 1/34; also — 
Satyasadha-Shaute-sitra, 1.1.7; Katyayana Paribhasdsitra, 1.9. 


8. mantrasca brahmanah ca vedah / Sabarabhasya on. 
Jaimini, 2, 1. 338. 


Qe mantra-brabmanitmaka-sabdarasir vedah / Sayana in 
Rebhasyopakramanilka, p. 14. 


10, It is noteworthy that the ancient Vedic scholars have 
not recognised the Aranyakas and Upanisads as a distinct 


Contd eeece 


It is difficult to give the exact definition of 
the term Mantra and Brahmana. The theologians try to argue 
in such a rownd~about way — "the Veda or the Revealed 
lnowledge consists of Mantras and Brahmanas; so what of the 
revealed lmowledge is not Brahmayam is the Mantra,and what 


is no Mantra,must be Bradhmanam. But such a definition 


category while enumerating the constituent parts of the Veda 
and probably included them under the general term Brahmana. 
Really speaking,there is not only occasional overlapping of 
the subject-matter among these texts, but also the broad 
distinction between Brahmana, dranyaka and Upanisad is by no 
means always correctly observed. Thus amongithe Aitareyins 
the matter of the Brahmana extends into the Aranyaka, while 


with the Taittiriyakas the close of the Brahmana and the 
beginning of the Aranyaka agree throughout and the dividing 
line is entirely arbitrary. The Upanisad is the later 
portion of the Aranyaka and sometimes is included in it. 
Yet,while discussing the denotation of the term 'Veda', we 

are prone to take them separately as forming a distinct cate- 
gory. A critical study would reveal that the Aranyakas as 
well as the Upanisads mark an advance on the ritualistic 
doctrines of the Brahmanas. The contents of the Aranyakas 
and the Upanisads seem to favour this view. Thus the Aranya~ 
kas consists mainly of all kinds of explanations of the 
ritual and allegorical speculations therein. This is nothing 
but an advance towards knowledge in preference to the actual 
sacrificial observances, the formalities of which were already 
becoming unpopular. With a further development the Aranyakas 
form a natural transition to the speculations of the Upanisads 
which are the limitations of a formal cult. There is nothing 
incongruous in the supposition that in the course of time the 
general interest would transfer from the ritualistic method 
of treatment to the allegorical and from that again to the 
philosophical. There seems also nothing incongruous in the 
conclusion that these three streams taken together with the 
original mantra portion form a complete whole of the ancient 


contd eevee 


cannot be appropriate as it fails to bring out definitely the 
real signifidance of the two terms and their distinction. We 
may, however, attempt to determine the specific scopes, of 
these two terms. The word ‘mantra’ comes from the root Yman' 
(to know, to conveive) and Y&ska gives the etymology as 
'mantréh mananat (Nirukta, 7/12/1) i.e. the mantras are the 
thoughtful literary productions of the Aryan minds, Skanda- 
svamin commentsjon this that they are mantras because they are 
conceivable ("mantavya hi te’). Durgacarya in his conmentary 


remarks that "tebhyo'dhyatmadhidaiva-dhivya inddimantaro 


manyante tadesam mantretvam" i.e. the mantras are those 
which give us knowledge about the super-sensual, the super- 
natural and the supra-sacrificial matters. But in this 
sense the mantras will include the Brahmanas also. The 
Mimamsakas like to take the Veda as ‘kriyartha' and so the 
give the definition of ‘mantra’ as "tacodakesu mantrakhya" 
i.e. the name mantra is given to the sacred precepts or 
ordinances. But with reference to the existing bulk of 


j ; / —— 
mantras the definition seems to be incomplete and Sabarasvamin 


"sacred wisdom’ called the Veda. 
asa ‘wWantrasea br&hmenan ceti dvaw bhagan tena mntratah / 


ényadbrahmanam ity-etadbhevedbarahmanalaksanam // se... tasman 
nantrabrabmanavyat irikta-vedabhaga- -phavat mantravyatirilktam 
brahmapa-mityetallaksanamn susthitam. 


—— S8yana in his preface to the commentary on the Aitareya 
Braibmana. 


12.  Minimsadarsana, 2/1/32. 


in his famous commentary has also admitted that — "“prayikam 


idem laksanam anabhidhéyaka api kecit mantra ity-ucyante, 


yathi vasantaya kapifjalanalabhate iti" (Commentary on the 
sutra 2/1/32). -According to him,mantras may be what we 


understand by the three sacred revealed texts, namely the 
R.K., the Saman and the Yajus. Sayana,too,follows the foot- 
steps of the great Mimamsakas and concludes in his Introduc- 
tion to the Rgbhasya that a text is to be designated either 

a Mantra or a Brahmana accordingly as it is called by the 
traditionists -—- tasmin vede kesucida-bhidhbkesy vakyesu_ 
mantra iti_samakhya sampradayavidbhih vyavahriyate-mantrans 
adhimaha iti / p87. Traditionally, however, Mantra signifies 
that portion of the Veda wheres prayers to and incantations 

of Gods are the main objects of the Vedic seers, together 
with sacrificial formulae and blessings and ourses pronounce d 
by the priests. This term with its Rgvedic significance was 
also common in the Zend-Avesta, the sacred book of the 
Iranians, in the form of 'manthra' and this fact proves its 
antiquity. But the term 'Brahmanam! is not found there and 


so it must be of later origin. 


The mantra portion is arranged in mainly three 
Samhitas or collections viz. R.K., Sama and Yajus which 


are sometimes OOMNeCEENEEY: called Trayi. Among these three 


13. agti vede antrasabdo yasyayamarthah pariksitah 
‘ahe budhniya mantram me gopaya yampsayastrayivida vidub 
roah Simani yajiitsi iti / — Sibara~bhasya on the rule - 


taccodakesu mantrakhya (Minamsadarsanan, 2/1/32) « 


10 


the R.K.-Samhita which is a collection of prayers and invo- 
cations in metrical form is the most ancient and the most 
original, The Séma-veda-Samhita is a collection of hymns, 
mostly the R.K. mantras only with the difference that they 
can be sung toa tune. The Yajurveda-Samhita contains 
nostly sacrificial formilae in prose and has two divergent 
texts, vize (4) the Samhita of the Black Yajurveda (Krsna~- 
Yajurveda) and (2) the Samhita of the White Yajurveda 
(Sukla Yajurveda). There is a fourth Sawhita viz. the 
Atharvaveda-Samhita which is a collection of both prose 

and metrical pieces. It is said to be a later production 
than the R.K.-Salthita and the hyms collected here are not 


directly connected with any of the great sacrifices. 


it 


Each of these Safhitas has attached with it one or 
more works Inown as the ‘Brahmanas'. A general definition 
of what the Brahmana-works as a class are, is wanting and 
both the author of the Pirvamimamsa and Sayanacarya, the 
renowned commentator, take it as an integral part of the 
Veda and say that kent lu the Mantra-portion what 
remains is the Brahmana. But this definition is neither 
exact nor exhaustive as it fails to bring out the full 


connotation of the term. 


14, Cf. WWinternitz / A.History of Indian Literature, 
Vol.I, pe 10%. 


15. Sege brahmanasabdah | mone Iinsitisadar sanam, 2/1/83 « 
Also Sayana in Rebhasyopakraman ika (p.87); wantragca brahma~ 
nance ti avau phagan weoe Cte (See Foot Note No.M). 


{i 


The difficulty of giving a correct definition of 
"Brahmana' was felt by both the Indian and the Western 
critics. The word 'Br&hmana’ is generally derived from the 
word ‘Brahman’. Already in the B.V. the word 'Brahman' has 
- been used both as neuter and as ete. In the neuter it 
Sipnifies a and gradually the sense of ‘sacred 
text', a text which contains such, prayers was attached to 
it. 'Brahman' in the masculine means, however, the man who 
composes or repeats a prayer, the priest and gradually the 
superintending priest i.e. Brahman by profession. Now, 
derived from the word ‘Brahman’ in the neuter gender the 
term Brahmana may signify a class of works connected with 
the prayers. But the widely accepted view is that the word 
"Brahmana’ is connected with the term ‘Erehman' in the mascu- 
line gender in the sense of priests in general and in this 
sense the Brahmanas may be understood as theological tracts, 
comprising partly the knowledge about the elaborate system 
of sacrifices which had grown up among the Brahmanas and 
partly the traditions and customs of the people. Or the 

16. &.V. VI.75,19: devastem sarve dhirvantu brahma 
varna mamantaram / 


R.V. Le 105, 8: nabpahma ya jiio rdhagjosati tve / 
(‘brahma' parivpdham stotram — Sayana). 


17. &V. I. 80. 1: ittha hi soma inmade brahma cakara 
vardhanam / 
R.V. X. 125, 5: yah kamaye tain tamugran kponomi tam brahmanam 
tamrsithtar sumedhim // 
18. RNs Tied 2 (hs SL, 40) : tava prasfstam tvamadhva- 
piyasi brahmi casi gphapatisca no dam // 
R.V. Xe 52, 2: aharaharvfasvinadhvaryavan vam brehma samidbhavati 


sahutirvan // 


12 


word 'Brahman' may mean a special class of superintending 
priests called ‘Brahma’ and then Braéhmana may be interpreted 
as the manual or book of 'Brahman'. It should be remembered 
that besides the three classes of priests there was a fourth 
class, the Brahma or the superintending priest, who had no 
specific duty in the sacrifice but who was to watch over the 
progress of the sacrifice and to see that everything in the 
sacrificial performance was done correctly and in proper 
order. Pikes that purpose he had to be versed in all the three 
Vedas. Most of the western scholars like to accept this 
derivation of the word 'Brahmana'’ from the term 'Brahman' 

in the masculine, whether meaning the priest~in-general or 
the superintending priest, because they argue that the 
subject-matter of the Brahmana-works include mainly the 
discussions and explanations ofthe learned priests upon the 
sacrificial system and in those cases also, where they 
describe some legends, myths or narratives, these have 
certainly a distant referege to the sacrificial cult. This 
connection between Brahman and ‘Brahmana' is also recognised 
in the Satapatha Brahmana which identifies the two terms: 
"Brahma Vai brahmanah, Pataiijali also, in his Mahabhasya 
observes that "Brahman’ and ‘Brahmana' are synonymous term : 
'Gaminarthavetaw brahman-sabdo brahmnadabdas’oa'. Tt 


appears therefore that the term Brahmana originally meaning 


19, Sarvair brahma / Apastambha Pont O ORGS eutnes 1/21. 


20. brahma Vai brahmanah Ksatrah rajanyah / Satapatha 
Brahmaya, XIII. 1, 5, 3. ; 

ole Patai jali! Ss Mahabhasya - a 1, 1, edited by F. Kielhorn, 
1970, 
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‘the priestly class’ came to signify later 'the utterances 
of the Bréhmana-priests versed in the performance of sacri- 


ficial details. 


The famous western scholars like Max Miller, 
Martin Haug, Winternitz and Julius Eggeling mostly agree 
on this point that the term Brahmana has a direct connection 
with '"Beabman' ~~ be it in the sense of priests-in-general 
or @ special kind of priest named Brahman. Thus to quote 
the words of Max Miller — "The name Braéhmana was derived 
either from brahman, neuter, meaning the clergy or priest- 
hood (just as Ksatram means nobility) or directly from 
brahman, nominative, brahw&, masculine, the priest and more 
specially the superintending priest. ..e.. These Brahmanas 
could hardly have been so called except because they were 
the books of the Brahman, neuter, the clergy in general, or 


of the Brahman, masculine, the superintending priest." 


Dr. Martin Haug has also tried to derive the term 
Brahmanam from Brahman which may be identified with the 
Brahma priest who was supposed to know all the Vedas so as 
to superintend the sacrificial performances. Thus observes 
he —~- "The most eminent of this class of priests laid 
dowm rules for the proper performance of sacrificial rites, 
explained them and defended their ovm opinions on such 
topics against those of their antagonists; incidentally, he 
made speculations on other matters such as on this world 


and salvation. The dictum of such a Brahma priest who 


2a6 Physical Religion, p. 75. Londo, 1891. 


14 


passed as a great authority was called a Brahmanam. es. 
Afterwards the term Brahmanem which originally signified only 
a single dictum was applied to the whole collection." Prof. 
Winternitz also takes the term Brahmane to mean first "a 
Single explanation or utterance of a learned priest, of a 

' doctor of the science of sacrifice, upon any priest of the 
ritual. Used collectively, the word means, secondly, a 
collection of such utterances and discussions of the priests 
upon the science of sacrifice. For although the Brahmanas 
fortunately contain much that has only a distant reference 
to the sacrificial cult, for instance, cosmogonic myths, 
ancient legends and narratives, yet the sacrifice is the 

one and only theme from which all the discussions starts, 

on which everything re ae Similarly, Julius Eggeling 
in the introduction to his translation of the Satapatha 
Brahmana bas discussed the origin of the Brahmanas thus: 
"They are essentially digests of a floating mass of single 
discourses or dicta on various points of the ceremonial of 
worship, ascribed to individual teachers, and handed dow 
orally in the theological schools. Single discourses of 
this kind were called "bréhmana' ~— probably either 
because they were intended for the instruction and guidance 
of priests (brahman) generally; or because they were, for 
the most part, the authoritative utterances of such as were 


thoroughly versed in Vedic and sacrificial lore and competent 


aoe Introduction to the translation of the Aitareya 
Brahmana, pp. 5-6. 


- 24° A History of Indian literature, Vol.I, pt. I, 
pe 164. 
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to act as Brahmanas or Superintending priests. In later 
times,a collection or digest of such detached pieces came 


to be likewise called a 'Brahmana'. 


Now, it would appear from the various speculations 
of the most renowned scholars that the rule enjoining the 
performance of a particular rite or the authoritative opinion 
on a particular point of sacrificial theology forms what we 
mean by the term 'Brdhmanam', The majority of these 
scholars have connected the word 'Brahmana' with the term 
"brahman’ in the masculine which has the significance of 
priesthood and naturally 'Brahmana' becomes a type of the 
manual, of prominent priests dealing with their own business 
viz. the sacrificial performance, But the explanation 
given by the Western Orientalists aims at bringing out the 
general nature of the contents of the Brahmanas, and fails 
tb give a suitable definition of this type of works which 
at the same time will attempt to fix the exact meaning of 
the term. Although there is hardly any dis-agreement as 
regards the nature of the contents of these works, there 
are scholars who have tried to explain the term in a 
different sense. It has been already mentioned that 
besides the term brahman in the masculine, there is also a 
term brahman in the neuter. The etymology of this word is 


not certain and so it is not easy to determine the original 


, 20e Introduction to Eggeling's translation of the 
Satapatha Brahmana, Vol. XII, Pt. I, in the series “The 
Sacred Books of the East", pp. Hxii-xxiii. 
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meaning of the term. But in the R.V.,the word is often 
used with the meaning of ‘prayer’ or 'hym'. Dr. J. Muir 
says in his Original Sanskrit Texts: "The Rsis called 
their hyms by various names : e « and they also applied 
to them the appellation of brahma in numerous passages." 

He further says that "that in these passages brahma has 
generally the sense of hymn or prayer is clear from the 
context of some of them, where brahma is joined with the 
verb gayata... as well as from the fact that the poets 
are said to have fashioned or generated it, in the same way 
as they are said to have fashioned or generated hyms in 
other texts." Several Revedic passages may be quoted here 
to show that brahman (neut.) was frequently used by the 
Rsis in the sense of hym or prayer ~~ J. 8.5 ——- Receive 
the prayers (brahmini) of the sacrificer; I. 24,114 — 
Beseeching thee with prayers (brahmfini), I ask it of thee; 
Te 520 7 — O Indra, like waves into a lake the hyms 
(brahmini) magnifying thy glory reach unto thee; also 

II. 34. 63 IT. 39, 8; ITT. 51, 63 IV. 6, 143; VI. 69, 7; 
VIT. 35, 7; VIII. 82, 27; X. SA, 65 X. Gl, 1 — to cite 
only a very few instances. Now,we may quite reasonably 
derive the term 'Brahmana' from this original word. If we 
derive Brahmana from this neuter term,then Brahmana would 
originally mean "works containing explanations of 'Brahman' 
or Vedic prayers or mantras." In the absence of any un- 


disputably accepted definition of the Brahmana, we may take 


26. Original Sanskrit Texts, Vol. II, pe2A4l. 
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this definition as the most possible one. The majority of 
the mantras, no doubt, were originally the spontaneous out- 
burst of the poetic hearts of the Vedic seers,but soon 
speculations began to arom regarding their significance and 
application in sacrificial performances. Already in the 
Sathita-period,we. come across speculations on the nature 
and importance of sacrificial rites and other connected 
topics of cosmogonic and mystical character which later 
form the proper subject-matter of the Brahmanas., The 
explanatory character of the Brahmana-works is accepted 
also by Mr. Martin Haug who says that the term 'brahmanam! 
signifies "a kind of theological, philosophical, grammatical, 
etymological and metrical speculations on the mantras and 


the sacrifices," 


The ancient Vedic acaryas also have sometimes 
indicated that the Brahmanes have the character of inter~ 


pretations of the mantras. 


Katyayana in his Yajuh-prétisakhya has probably 
intended to accept the Brahmana-works as a kind of explana-~ 
tory treatises or ‘bhasyas' as is evident from the name 
bhasika-svara by which he specially means the accentuation 
of the Brahmanas particularly of the ‘Bre. If the Brahmana 


ole Introduction to the translation of the Aitareya 
Brahmana, DP. 3. 

28. In the first chapter of the Yajuh-pratisakhya 
Katyayana has enjoined several rules (Yajuh-prat isakhya, 
I, 127-180) regarding accentuation, and in that context 
Uvata while commenting on the rule ‘dvau' (I. 129) says — 
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works are regarded as 'bhasyas' only then the accentuation 
of the Brahmanas may be termed as Bhasita or Bhasika. Sayana 
also in his introduction to the commentary on the Taittiriya- 
Samhita epeotttoe ay speaks of the Brahmanas as expositions 


of the Mantras. 


Even the Bradhmayas themselves reveal their explana- 
tory character. In most of the older Brahmanas where we 
have rules for the ritual application of a mantra, we find 
first the mention of the mantra either in full or in symbol 
and then the explanation of difficult words in the mantra 
and the significance of them in the prescribed rite. Thus 
to cite an instance from the Aitereya Brahmana of the 
Reveda ~~ eight mantras are enjoined to be recited by 
the Hot& after the purchase of the Soma; there the Brahmana 
prescribed the first rk as -——- "bhadradabhi sreyah pre hi- 
tyanvaha" (III. 2). After that the Brahmana itself mentions 


the rk line by line and explains its significance. Similarly 
"Qvau svardbvudittanudattau bhagitalaksiteu Satapathabrahmane 
ahuh" / Again in the later portion of his Pratisakhya named 

as the Bhagika-parigista-siitra Katyayana has mentioned in 
details the different rules (beginning with atha brdhmanasvara 
-samskdraniyamah +--+ «°° ) regarding the Bhasikasvara. And 

that the accentuation of the Brahmanas is mentioned as the 
Bhasika-svara is also supported by the remark made upon the 
commentary of Uvata-hantrakandapathitanamapi brahmanabhaga- 
ndmasvastipara ityadinath traisvaryameva; brahmanakandapathi- 
tinah visve devah svostanemapathehetyadingi bhasikasvara eveti". 


29. bradhmanasya mantravyakhyanaripatvat mantra evadau 
samamatah / ~ Sayana in TaittirTya-Samhita-bhasya-bhimila,p. 7. 
, 80. Thus — ayam vava loko bhadrastasmidasaveva lokah 
sreyn svargam eva tallokeh yajaminah gamayati --this is fhe 


aantkasa 


19 


the mantra "is@ tvorje tva vayava ste devo vah savita 
prarpayatu sresthatamiya karmane" is found at the beginning 
of both the Sukla and the Krsna-Yajuh-Saihitas and the 
Brahmanas of the Sukla and Krsna Yajuh begin with the 


explenation of this mantra. 


The same thing has been hinted at by Jaimini also. 
Thus in his abhorvem on Mimarisa, he,while establishing the 
conclusion that the mantras are not without senses, frames 
the rule —- Vidhisgabda%a (I. 2. 53), upon which Sabara~ 
svamin coments —- “vidhisabdasca vivaksi~tarthaneva 
mantran anuvadanti, satath himah satam varsani jivyasamitye- 
tadevaha iti." Sayana clears the meaning in his Rgbhasya~ 
bhiimika : “mantravyakhyanaritpo brahmanagatah sabdo vidhisabda 
iti ucyate. sa caivam ammayate — "satam him&h satah varsani 
jivyah sma ityeva etadaha (Sat. Brah. 2/8/4/21) iti. tatra 
- Wgatan himBh' ityetad vyakhyeayamantrasya pratikamy avasistan 


tu tasya tatparyavyakhyanam." 


That the Braéhmanas are on the whole liturgical 


explanations of the mantras is also admitted by another old 


first line with its explanation; 

behaspatih pur& eta te astviti brahma vai brhaspatir- 
beahmaivasma etat purogavamakerna vai brahmanvadrisyati — 
this is the significance of the second line; 

athemavasya vara & prthivya iti devayajanam vai 
varam prthivyai devayajgna evainah tadavasayayatyare satrin 
krnuhi sarvavira iti dvisantamevasmai tat papmanamh bhratrvya- 
mapavadhate ‘dharam padayati — these are the explanations 
of the third and fourth lines. 


ol. Rebhésyopakramanike, p. 24. 
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acadrya, namely, Bhatta Bhadskara, who in his Bhasya on 
Taittiriya Samhita (1.5.1) says —- “brahmanan nama 


karmanastan-mantranémh ca vyakhyanagranthah." 


The Brahmana-works themselves sometimes use the 
word br&hmanam in the sense of the exposition of "brahman' 
(mantra). Thus the Aitareya Brahmana suggests this meaning 
of the term bradhmanam when it gives the expression — 
tasyoktam brdbmanam (VII. 2). In the Satapatha Bra&hmana 
also, specially in its thirteenth book, we frequently come 
across the expression tasyoktam brahmanam with the same 
significance. Accordingly, Prof. Weber has pointed out that 
this phrase is used "in cases where the dogmatic explanation 
of a ceremonial or other precepts has already been given." | 
Similar significance is also suggested by P.D. Gune when he 
says that "A Brahmana does not quote another Brahmana. Words 
like 'tasyoktam brahbmapam' ... do not refer to Brahmana 


in the sense of a theological work." 


326 Krsnaya jurve diya~Tattiriya-Samhita with the comment- 
aries of Bhatta Bhaskara Misra and Sayandicarya, edt. by N.S. 
Sontakke & T. Ne Dharmadhikari, Poona, Vaidika Samsodhana 
Mandala, Pt. IT, pe 


33. Sayana in his commentary has explained the phrase as 
follows — “tasya ca gauriveta-namah suktasya brahmanam tadva 
etad ya jamana jananam ‘ibyad ina purvanevoktan" » isGe the exposi~ 
tion of the Gauriviti hym has already been told in another 
context (Ait. Br. IV. 19). 


34, History of Indian Literature / A. Weber, p.11, Foot Note, 


Bo Brahmana quotations in the Nirukta, Commemorative 
Essays presented to R.G. Bhandarkar, pp. 02-536 
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Nature and scope of the Brahmanas :- 


Thus the original character. of the Brahmanas as 
explanatory treatises being established, we may now proceed 
to think over the nature and scope of these works as we get 
them now. Apastamba says in his Paribhasa-sttra (1.85) — 
karmacodanaé brahmanani. The term karmacodand is synonymous 
with vidhi.°> According to Séyana,vidhi is of two types — 
‘apravpttapravartanam' (that which induces. an indifferent 
one to act) and ‘ajiatajfiapanam’ (that which gives us 
knowledge about something hitherto unknown). Thus the text 
"agnavaisnavah purodasam nirvapanti diksaniyayam" falls in 


the first category and the texts like “Atma va idameka eva- 


That the word is used in the Vedic texts in a 
technical sense and not in the sense of a complete work is 
evident from other references also. Thus in the 
Taittiriya Brahmana we find the term Brahmanam used to 
Signify some prescription which has already been made 
about a particular procedure —- “This Brahmana is to be 
considered in the Pasubandha and not in other Yajvas", 
(veditrtiye yajeta /... .» tad etat pasubandhe brahmanam 
briyat / netarésu ya jnesu / Tai. Br,,. 65, 12,..5,-10), 

"This is the Braéhmana in Savitraand also in Naciketa" 

(etadeva savitre brahmanama tho niciketa / T.By, 8, 12, 5, 12). 
Sometimes the word is used also in the sense of a whole sec- 
tion as in "These pasus mentioned in the Br&hmana" (ete 
brdhmanavantah pasavah Glabhyante / T.By1, 2,5, 43) or in the 
sense of exposition of something as in "That which is the 
Braéhmana of Gayatri" (Yadeva gayatrasya brabianam / P.By, 

11, 8, 2, 8) ete. 


366 Dhurtasvami in his commentary explains the word 
‘karmacodana’as — karma codyate'bhidhiyate yabhi stah karm- 
codanah; vayavyah svetamnmilabhetemtyevamidaasyah (p. "25) « 


rays 
re 

gre asit" -—— go to the second. Tpestanba further says 
that — brahmanasego'rthavada (I. 36) which signifies that 
besides vidhi, there is also the arthavada portion which 
supplements the vidhi.s The word 'sesa’ implies 'segin' 
and‘sesa sesibhava’ is but another name for ‘ahgangibhava’ (the 
relation between the body and its limbs). Thus the relation 
between the vidhi and the arthavada is indispensable like 
that between the body and its limbs. Yéska, the author of 
the Nirukta, has admitted the inclusion of the arthavadas 
in the Brahmanas when he says — "prasitramsyaksini 
nir jaghaneti ca brahmanam." (Nir. XII. 2, 3). The Mimatisakas 
also have accepted the arthavadas in the same rank as the 
vidhis see they convey the same significance as the 
vidhis. Thus from the character of the contents, the 
Brahmanas may be categorised under two broad heads, namely, 
vidhi and arthavada. S&yana accordingly says in the 
Rgbhasyopakramanika (p. 24) — qvividham brahmanam — 


vidhi rarthavadasceti. Apastamba has further enumerated the 


87. Vidhir api dvividha, apravrttapravartanam, ajyata- 
jnapanaiicetif 'agnd vaisnevah puroddsamh nirvapati dikgsani- 
yayam ityadyah karmakandagatah vidhayah apravrtta-pravartakah/ 
atma va idam eka evagra asit — ityddyad’ brahmakandagata- 
ajndta jnapaka iti. / Saéyana in Rebhasyopakramanika®, p. 25. 

38. Thus the commentator Dhirtasvamin says ——- Vidheya- 
stutya pratisiddhanindaya vidhayakasya brahmanasya sesabhiito 
brahmane evantarbhitta ity arthah (p. 26). 


39% Vidhina tvackavékyatvat stutyarthena vidhinam syuh / 
Mimanhsadarsana 1/2/7. 
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four varieties of arthavida, such as —- ninda, prasarisa, 
~— * 4 — o e 
purdkalpa and parakrti (I. 87). Sabarasvamin, while 


commenting on the rule #ese brahmanasabdah (II, 1, 88), 


quotes two ancient verses which give us ten topics of the 
Bréhmana-works viz. hetu, nirvacana, ninda, prasamsa, 
samsaya, vidhs, parakeiya, purakalpa, vyavadharana-kalpand 
and upamana. All these are nothing but attempts of the 
ancient acaryas to make an analysis of the contents of the 


Brahmanas » 


Indeed, it seems that from very ancient times 
difficulty was felt to speak categorically that a Brahmana 
contains such and such topics. The Bradhmanas themselves 


mention various topics such as purana, itihasa, gatha, 


a aa 
nérasamsi, kalpa, etc. 


Thus in the Satapatha Brahmana we have the lines — 
tanupadisatitihaso vedah, so'yamiti kiiciditibasamacaksftai- 
vanpvadhveryuh sampresyatt again — t&n upadisati 
puranam vedeh «... etc. ‘The Taittiriya Aranyaka (II. 9.2) 
mentions several names besides Bréhmana -— ‘yad brahmana~ 
nitibasan puranini kalpin gatha narasahtsirme dahutayah'. 

Sayana comments on this — ‘brahmanantah pathitanamapi 


punaruktih phalatisayadyotanartham.' The Gopatha Brahmana 


40, hetur nirvacanam ninda prasahsa sahsayo vidhih / 
parakriya purakalpo vyavadharanakalpand // 
upamanah dasyaite tu vidhayo brahmanasya tu / 
etad vai sarvavedesu nityam vidhilaksanam // 

— quoted in Sabarabhasya on the rule II. 1, 33. 


41,  Satapatha Brahmane / XIII. 4, 3, 12-18. 
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of the Atharvaveda mentions several more topics —- "ime 
sarve yeda nirmitah, sakalpah sarahasyah sabrahmanah sopani- 
satkih setihasah sanvakhyanah sapurdndh sasvarah sasamskirah 
saniruktah sinusisanah sanumirjnéh savakovakyah". : The 
mention of all these names helps us to have a considerable 
idea regarding the varieties of contents in the Brahmanas 
besides the vidhi. In their speculations the authors of 

the Brahmanas took the Vedic mantras as‘Kriyartha’ i.e. 
sacrificial and net simply ‘prasaisarthe’ or glorificatory; 

80 theytried to explain their significance with a sacrificial 
setting. In order to achieve this goal,they prescribed to 
the minutest details,the rules and regulations for the 
performance of different Vedic sacrifices and at the same 
time tried to "bring out the propriety and significance of 
these prescriptions either by aetiological devices such as 
fantastic etymologies, references to history or mythology, 
traditions preserved in the 'Devasura' and other legends 

or by a sort of inexplicable assumption of some mystic or 
mythic correspondence between the various parts of the 
sacrifice." Now all these various topics of speculations 
on matters,other than the sacrificial injunctions,were added 
evidently sometimes later and as they are helpful to the 
interpretation and understanding of the Vedic mantras they 
were gradually regarded as included under the subject-matter 


of the Brahmana-works. In a still later period,these topics 


42, Gopatha Brahmana ~ 1. 2. 9. 


43, H.R. Karnik / Teachings of the Brahmanas / Bharatiya 
Vidya, Vol. VIII, 1962. 
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became the subject-matter of different branches of lnowledge, 
such as what is called 'kalpa' became the origin of the later 
kalpa-siitras, the topic named ‘rahasya' became the theme of 
the "Aranyaka ' literature and so on. These topics have not 
the character of injunctions or ‘karmacodan&' which is again 
synonymous with'vidhi’s these do not form the proper 
"prahmanas', but they may be termed as arthavada which were 
originally something like supplementary to the "brahmanas'. 
It is perhaps with this object in view that Apastamba says — 
Brahmanaseso'rthavadah. “Thus it appears that originally 
there were three portions —— mantra (i.e. prayers and 
incantations), brahmana (explanatory treatises on the 
mantras) and arthavada (those portions which contain 
philosophical, grammatical, etymological, mythical and 
metrical speculations on the mantras and the sacrifices). 
The following quotation from Sayana also refers to the 
original three-fold character of the Veda —~ "tadevam 

vede vidyaminanam trayanam mantra~vidhyarthavadabhaganam 
apraminya-karanabhavat bodhakanam tesam praminyasya 
svatastvangikarat krtsnasyapi vedasya oramainyam siddham." 

In the existing Brahmanas, even in the oldest of them, we 
have both these portions —- the brahmana and the arthavada. 
The name ‘Brahmana' is mainly due to the prominence of the 
'brahmana' portions which is otherwise termed as karmacodana 


or vidhi. 


44,  Apastamba Paribhasi-stitra - 1/85. 
45. Revedabhasyopakramaniké / p. 82. 
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Later,a work ‘anubrahmana'’ is mentioned in the 
rules of Panini. Diksita, following the Kasiki, says that 
an ‘anubrabmana' is a work which is similar to the brahmana 
('brahmanasadrgo grantho'nubrahmanam'). ; These works were 
certainly written later than the Brahmana-works,but they 
were gradually raised to the dignity of original Vedic 
works. Thus the name ‘anubr&éhmana’ is often mentioned in 
the Nidana-sittras whose Vedic character is gadoubted 
because of their mention in Yaska's Nirukta. Panini also 
reads this special rule under the general rule tadadhite 
tadveda (Panini IV. 2. 59) which signifies a special 


branch of study. | 


Origin and date of the Brahmanas : 


The original character of the Brahmana-works indi- 
cates that they are evidently later than the Mantra-portions 
of the Veda. But just as the exact date of the first origin 
and later arrangement of the Mantras is still a point of 
dispute, similar is the case with the first origin and 
later development of the Brahmanical speculations. And it 
is indeed difficult or rather impossible to draw a clear line 
of demarcation between the two periods of the Mantras and of 
the Epahmanas. Even in the Samhita~period,we sometimes find 
speculations on the details of sacrifices and also on topics 

| as badhy Ye 

46. @nubrShmanadinih / Panint’e,4. 2. 62. 

AT. Siddhanta~Kaumudi, 1272. 

48, S$odadino'nubrahmanam / 8/3. 

49, ‘haidana iti / Nirukta VI. 2, 6; VII, 3, 6. 
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having theological, mystical and cosmogonic themes which are 
rather bra&hmanical. Besides,the Indologists have already 
shown that the origin of the sacrificial art must be traced 
to a very early period of eee history, to the Indo- 
Iranian stage so to speak, when the Indians and the 
Iranians formed one nation. This historical fact proves 
clearly that the composition of the Mantras in many cases 
had already a ritualistic background which led to the 


growth of the actual Brahnana section. 


We can also study the historical growth of the 
Brahmanas in the Sahitas of the Black Yajurveda which had 
four recensions -— the Kathaka, the Kapisthala, the 
Maitrayani and the Taittiriyaka. These four works were 
meant for the Adhvaryu priests, the actual performers of 
the sacrifices,and in them the formulae used by the 
Adhvaryu priests are given in proper order for each 
sacrifice and they are accompanied by explanations and ins- 
tructions in prose. That is to say, the Drahianas or 
theological discussions are found to be mingled with the 
Mantra~portion in the Sawhhités of the Black Yajurveda. Of 
the four recensions of the Black Yajurveda,the Kapisthala- 
ketha and the Maitrayani, though they are called Samhitas, 
they would have more correctly been designated Brahmanas 
because of their characteristics and it is an important 
point to note that they have no separate Brahmanas besides 


what is called their Samhitas. The Taittiriyakas, however, 


50. A.B. Keith / ERE, Yol. VIII, p. 312. 
P.S. Deshmukh / Religion in Vedic Literature, p. 341. 
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contain two portions, one called Samhita and another referred 
to as Brahmana. But there is hardly any distinction between 
the two portions, the Brahmana being in reality a continua~ 
tion of the Samhita. Later on, the Vajasaneyins found it 
‘necessary to separate the hymms or sacrificial formulae from 
the Brahmana portions. Thus in the new code of the 
Vajasaneyins we get a Samhita and a Brahmana,both of which 
were evidently guided by the same spirit. Here the Samhita 
is nothing but a mere collection of hymns gathered together 
probably for the benefit of the Adhvaryu priests and origi~ 
nated most probably simultaneously with the Brahmana~portion, 
if not later. But this is not the matter in the case of the 
two other Samhitas of the R.K. and the Séman. In these two 

- cases,we have the collection of hymns first and then the 
respective Brahmana-works originated. This is probably due 
to the fact that the two classes of priests —— the Hotrs 
and the Udgatrs had very little to do with the actual per- 
formance of the sacrifice and all their concern was with 


the hymas enjoined either for reciting or for singing. 


It is quite clear that although the first origin 
of the Br&hmanical speculation can be traced to a distant 
past, yet the actual Brahmana period comes after the 
Samhité-period. Among the four Samhitas,the R.K.-Samhita 
is certainly the oldest one and all other works of the 
Vedic period pre-suppose it. Prof. Winternitz, the 
famous German scholar of Indology, also makes conclusion 
in this line, "The only certainty is that the Sathhitad of the 


eoneladedaawd that the hymn-poetry ree cea to a 


far-distant past, when prayers and sacrifices were first 


made the subject of a special Crete He further 
thinks that "it is likely that the final compilation of the 
Samhitas of the Atharvaveda and of the liturgical Samhitas 
was about contemporaneous with the beginnings of the 
Bréhmana literature, so that the latest portions of these 
Samhitas might be of the same date as the earliest portions 
of the Brahmanas." And he has arrived at this conclusion 
on the basis of the geographical and cultural conditions as 
they are represented in the Samhitas of the Atharvaveda and 
the Yajurveda on the one hand,and in the Br&hmanas on the 
other hand, in comparison with those of the Rgveda. But the 
difficulty remains all the same regarding the exact date 

of the Brahmanas and the opinions of scholars vary widely 
in this respect. In the opinion of the western scholars 
like Winternitz, Keith, Bloomfield, etc. the period of the 
origin and development of the Braéhmana literature extends 
from 1500 B.C. to 800 B.C. Max Miller thinks that the 
period of the opigin of the prose-works,the Brahmanas, 

is from 800 B. C. to 600 B. C. Indian scholars like 


Sl. A History of Indian Literature, Vol.I, pe 170. 
52. Thid., pe 170. 


58. Max Miller in his History of Ancient Sanskrit Lite- 
rature, has fixed the probable chronological limits of the 
Mantra period between 800 and 1000 B.C. (P.262) and regarding 
the Bréhmana period which obviously comes after the Mantra 
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‘Tilak, Ps Samasrami, etc. hold the opinion that the Brahmanas 
originated and developed between 2500-1000 B.C. On the wholé, 
it remains difficult or rather impossible to ascertain the 
exact period of both the Samhitas and the Braéhmanas. Max 
Miller rightly observes that whether the Vedic hyms were 
composed in 1000, or 1500, or 2000, or 3000 B.C., no power 

on earth will ever determine. What the great scholar speaks 


of the Vedic hymns, becomes also true of the Br&hmana-works, 


Just as there is an intimate relation between the 
Yajurveda-Samhita and the Brahmana-texts cr in other words 
there is no essential difference between the two, similarly 
the relation between the Brahmanas and the later Stitra-works 
may be taken into consideration. As regards the subject- 
matter, they both fall in the same category; but as regards. 
the nature of its treatment,their difference is most essen~ 
tial. The Brahmanas describe diffeent sacrifices in 
their widest extent and whatever importance they lay on the 
sacrifice, sacrificial rite is not the sole aim here, as is 
sometimes thought. They, nodéubt, describe the sacrificial 
ceremonies in details, but their chief aim, as their name 


signifies, is to unfold the divine element underlying the 


_ period he thinks that "it would seem impossible to bring the 
whole within a shorter space than 200 years." (p. 229). 


54. B.G. Tilak / Orion, Pe 221° 


55-6 For a study of the relation of the Srauta-Sitras to 
the Brahmanas, cf. "On the relation between Brahmanas and 
Spauta-Sittras”, by Nao Shiro Tsuji, Tokyo, 1952. 
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details of the ceremony. The subject is here ‘brahm’, 
originally the sacred prayer, the ever-growing theological 
wisdom which lies hidden under the entire course of the 
sacred ceremonials, For this reason here we have no 
systematic treatment on the entire system of worship, but 
we find here only attempts to record the entire religious 
consciousness which expressed itself mainly through the 
hierarchical practices of those days. They are in a word 
"not a scientifically marshalled system of tenets, but a 
collection of dogmas, as they result from religious practi- 
ce." Perhaps this is the reason why we sometimes find 


symbolical, mystical descriptions in the Brahmanas. 


The Siitras, on the other hand, are “complete 
systems of ritual prescription". Their sole object is to 
represent the entire course of the sacred ceremonial system 
prevalent in those days with the greatest possible accuracy, 
as is thought to be necessary for the performance of certain 
rites directed towards the propitiation of gods and winning 
their favour. In other words, the Sititras are meant for the 
establishment of certain general rules regarding the 


performance of sacrificial ceremonies. 


The existing Sttra-works are no doubt later than 
the Brahmana~works but they aren ot necessarily written on 


the model of the Brahmana-works. It is now an established 


562 Extracts from Prof. Roth's remark in his Introduc- 
tion to the Nirukta, p.XXIVff£., translated by J. Muir with 
some abridgments, in his Original Sanskrit Texts,Vol.2, 

Pe 180. 
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fact that the sacrificial system has its origin in a far- 
gone age, and as Prof. Havg also thinks, there existed « 
either in a written form or orally some Stitra~like texts 
or some kind of ritualistic tradition which served as 
sources of information for the present Sititras, perhaps 


sometimes also for the Brahmanas. 


Importance of the Brahmanas : 


No such amount of speculation is made about any 

_ branch of Vedic literature as about the real nature of the 
Brahmana-works and the values they possess. Scholars, both 
Indian and Western, ancient and modern, have dealt with 
these works with a mixed feeling. Although they have 
admitted of the importance of the Brahmanas as the main 
source of religious information, yet they have in most 

cases failed to grasp the real significance of these works 
together with their all-round position,and often their esti- 


mation of these works has remained partial. 


To begin with,we may remember Max Miller, the 
great Vedic scholar, who introduced Oriental Studies in 
the West, and who has said about the Brahmanas in one of 
. his works : "However interesting the Brahmanas may be to 
the students of Indian literature, they are of small interest 


to the general reader. The greater portion of them is 


57. Chips from the German Workshop, Vol. I, p.llé 


simple twaddle and what is worse "theological twaddle'." 


Even though he admits of their importance, he points out 
their dry and wminteresting character in clear terms: "The 
Brahmanas represent no doubt a most interesting phase in 
history of Indian mind, but judged by themselves as literary 
productions, they are most disappointing .... The 
general character of these works is marked by shallow and 
insipid grandiloquence, by priestly conceit and antiquarian 
pedantry. « »« . « These works deserve to be studied,as the 
vhysician studies the twaddle of idiots, and the raving of 
madmen." Another eminent scholar, M. Winternitz, similarly 
opines that the Brahmanas “are unpalatable as reading, but 
indispensable to the understanding of the whole of the later 
religious and philosophical literature of the Indians and 


highly interesting for the general science of religion." 


Both these scholarshave accepted the importance of 
the Brahmanas only as records of religious speculations of 
the Indians of those days, particularly their specializa~ 
tion on the science of sacrifice. This is probably due to 
their view that the Brahmenas are a kind of priestly manuals. 
But this is only a partial view of the importance of the 
Bralmanas ; really their importance is multifarious. Being 
originally the explanations ofthe mantras,the Brahmanas 


contain many more topics than the mere science of sacrifice. 


58. History of Ancient Indian Literature, p.2o0 


59, History of Indian Literature, Vol. I, p. 163. 
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Tf one can approach the Brabmanes with an unpre judiced 

mind and try to form a correct view of them, one will find 
in them a store of wealth of speculative stuff about a 
variety of subjects,which may offer some fresh channels 

of study to an inquisitive mind. The outstanding 

importance of the Bradhmanas has been ably pointed out by 
Julius Egzeling in his introduction to the esteemed transla- 
tion of the Satapatha Brahmana —~- "While the Brébmanas are, 
thus, our oldest sources from which a comprehensive view of 
the sacrificial ceremonial can be obtained, they also throw 
a great deal of light on the earliest metaphysical and 
linguistic speculations of the Hindus. Another even more 
interesting feature of these works, consists in the numerous 
legends scattered through them. .«... To the student of 
Sanskrit literature, works (together with their supplements, 
the Aranyakas and their metaphysical appendages, the 
Upanisads) are of the highest importance as the only 

genuine prose works which the Sanskrit as a popular 

language has produced. For the comparative study of syntax, 
the Braéhmanas offer a rich field of enquiry." In other 
words, the Brahmanas present before us a picture ofthe 
social, religious and intellectual life of a section of 
Aryan peoples of ancient India. We may refer here to some 
important aspects of study which will help us to take a 


proper and correct view of the importance of the Brahmanas. 


60, Introduction to Eggeling's translation of the 
Satapatha Bradhmana, Vol. XII, Pt.I in the series "The 
Sacred Books of the East", po. xxiii, xxv. 


First of all, the Brahmanas are,as Prof Winternitz 
maintains, “invaluable authorities to the student of religion 
for the history of sacrifice and priesthood as the Sanhhitas 
of the Yajurveda are for the history of prayer". In fact, 
the main theme of these works is nothing but speculations 
about sacrificial performances of those days. The single- 
minded devotion of the authors of the Brahmanas to preserve 
the Vedic culture of a transitory period,which comes between 
the fresh air of the poetry of the Rgveda and the extreme 
maturity of kmowledge in the Upanisads,made them remain 
totally absorbed in the details of sacrificial systems. 
Without them, knowledge about the sacerdotalism of ancient 
India would have remained incomplete. Sacrifice in those 
days attained tremendous importance; it came to be consi~ 
dered the noblest act in the world — '‘yajno vai Srestha- 
tamaih karma' (S.Bu, I. 7.1. 5). Tt was regarded as an 
overwhe Jing power by which everything in this world and 
above was guided. The relation between gods and men was 
determined by sacrifice; the attainment of the highe st 
object in lite depended on sacrifice; what more, sacrifice 
is often said to be identical wth Prajapati, the divine 
ereator of all — ‘esa vai pratyaksam yajiio yat Praja~ 
pati’ (S.Bx, IV. 8, 4, 3). In every walk of life,sacri- 
five attained such an influence that any question, important 
or unimportant, relevant or irrelevant,has been answered in 


these texts in terms of sacrifice. As a consequence 


61. History of Indian Literature, Vol.I, p. 164. 
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"every Single sacrificial act is treated with the grestest 
circumstantiality : enormous importance is attached to the 


most trivial circumstances, to the least details." 


But sacrificial 'twaddle' is not the last word 
about these Brahmanas. It is true that religion here con- 
Sists of mainly ceremonies and observances; it is also true 
that in this atmosphere,the priests became the ‘sacred god' 
on this earth. Yet,even through this thick cloud of 
ritualism, sometimes sparks forth the light of true 
religious spirit, surcharged with ethical values and moral 
senses. The numerous cosmological speculations and myths 
are specially important in this respect, because we find 
in them the results of the earliest philosophical thinking 
of ancient Indians. "While trying to discover and set 
forth, after their own fashion, the workings of secret 
causes underneath the surface of things and of the mystic 
correspondence that knit together the multiform personal 
and impersonal, animate and inanimate, small and great 
potencies in nature « « « « the Braéhmanas were taking a 
great step in philosophy, the full significance of which 
was understood and developed only in the subsequent 
period." Sometimes they become too symbolical; and there 
we find the beginning of the sacrificial symbolism of the 
Aranyakas which finally developed into the philosophical 
mysticism of the Upanisads. 

62. History of Indian Literature, VoleI, p.172 — Me 
Winternitz. 


68. Belvalkar and Ranade / History of Indian Philosophy, 
Yol.II, Pps 71-72, Poonade 
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Together with this theological system, the 

Brahmanas present before us pictures of the social and 
geographical conditions of contemporary India,which may be 
greatly helpful to us to build an authentic history of 
ancient India. It is indeed an interesting thing about 
the Brahmanas that along with the sacrificial matters, they 
contain much material that is non-sacrificial or very 
indirectly connected with the sacrifice. They fortunately 
contain a good deal of speculative stuff which trace the 
beginning of all later speculative sciences. According to 
Burnell, "Beginnings of all Indian sciences are to be 


sought for in the Brahmanas." Thus to mention a few — 


Etymologiging is an exceedingly frequent practice 
in the Braéhmanas. It is from the Bradhmanas that we know 
that the word 'raksas' (meaning ‘demon'} comes from the 
root raks 'to forbtd@' and because they forbade to sacrifice 
they are called Raksas; or daksind (sacrificial gifts) may 
be derived from dakg ‘to invigorate’ (S.By, TI, 2, 2, 2)3 
op aditya may be formed from 4-da (to take) and the sun is 
called Aditya because he took from the stars their energy 
(S.By, IT, 1, 2, 18). Again the first day of the Darsa~ 
pirnamisesti is called Upa-vasatha (from V up-vas), because 
on this day all the gods betake themselves to his house te 
abide by him (S.Bp, 1, 1, 21, 7). The sacrificial portion 


that is offered up in the fire is called ‘avadanam' and it 


64.6 Introduction of-the Samhitopanisad Brahmana, 
edited by A.C. Burnell, p. v. 
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is derived in the Brdhmanas from Java-day 'to satisfy’ 
(i.e. by which the gods are satisfied). Similarly the 
word Shuti is derived from ¥G-hve (to invoke) instead of 
{Shu ("to offer in a sacrifice - A.By,I. 2). The 
sacrificial post is called the yupa as the gods effaced 
(ayopayan) the sacrifice by the yipa (A.By, II. 1). Such 
etymologies, though sometimes fantastic,are of great 
importance as the precursors of Yaska's philological 


monument, the Nirukta. 


Beautiful metaphors and identifications are also 
found in the Brahmanas, such as between sacrifice and man 
(S.By. IIT. 5, 3, 1-6), Agni and Samvatsare (T.By, III. 11.10), 
Metres and the chariot (T.Be,1. 5.12) and so on. We may 
quote here one or two such well drawn-out identifications to 
show that even in the midst of the simple, crude and 
heterogenus speculations, the authors of the Brahmanas 
were sometimes capable of expressing genuine touch of 
poetic feeling. Thus the Satapatha Brahmana identifies 
the Sacrifice with a man (TII..5, 3, 1-6) : "The Som- 
cart (shed) is other than his head. The Ahavaniya is no 
other than his mouth; the sacrificial stake is no other 
than his crest-lock; and the Agnidhriya and Mar jaliya 
are his arms. The Sadas (tent for the priests) is no 
other than his belly. And the two fires which are behind 
it are his feet. In being spread,it is made just as large 
as aman: this is why the sacrifice is a man." The 
TaittirTya Brahmana (IIT. 11. 10) has very beautifully 


~ 
~ 
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established the following equation between Agni-Naciketras 
and the Samvatsara : "The year verily is Agni-Naciketas. 
Of it ,the Spring is the head, the Summer the right side, 
the Rainy-season the tail, Farly-autum the upper-side and 
the Autum~<end the middle; the first fortnights are its 
brick-layers, the latter fortnights the filling mortar, 
the days and nights the bricks." Similarly,beautiful is 
the equation between the Metres and the chariot made by 
Prajapati in the same Br&hmana (I. 5, 12) : “Then spake 
Prajapati : Metres, be ye my chariot; with your help will 
I traverse this road." Of it the Gayatri and Jagati 
became the two flanks (or wheels); Usnik and Tristubh the 
poles; Anustubh and Panhkti the yoke-animals; and Bréhati 
alone the driver's seat. He (Prajaépati) mounting upon 


this Metre-chariot traversed this road. 


Again the Brahmanas frequently mention different 
Naksatras,while they discuss about the establishment of 
the sacred fire for the performance of rituals. This 
fact proves their advanced lmowledge in astronomy. Though 
the term Naksatra is derived there to mean 'powerless', it 
is actually used in the sense of ‘lunar mansion', and the 
‘equation is like this — Aditya deprived the stars of 
their power; hence the powerless naksatra came to be so 
called. Taittiriya Braéhmana mentions 24 naksatras vize 
Krttika etc. The idea thot the sun is stationary and 
never rises nor sets is reflected even in those ancient 
people's thought. (Aitareya Brahmana, III. 14). 
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The Br&ahmanas are, at the same time, the preserver 
of many a beautiful narratives directly or indirectly 
connected with the sacrifice. ‘Some of them are specially 
important as they contain reference to some particular 
incidents or some historical personalities. Some of these 
narratives like the story of Stmahsépa, the story of Manu 
and the Fish, the legendary dialogue between Purtiravas and 
Urvasi are beautiful specimens of literary works also. 
Indeed “these narratives are also of importance to us as 
oldest examples of Indian narrative prose which we 
possess." Sometimes the Brahmanas give us pretty 
allegorical legends which are at the same time interesting 
as well as instructive, and which also throw some light 
upon the origin of the allegorical literature of later 
times. In this way, one can find in the Brahmanas 
interesting speculations on theological, philosophical, 
legendary, philological matters together with the 
reflection of the geographical, social and political condi- 
tions of ancient India, knowledge of astronomy and medicine, 
music and fine arts. In other words, the Brahmanas has 
preserved for us invaluable data which will help us to 
form a correct estimate of the culture and civilisation 


of an important period of ancient India. 


65. M. Winternitz / History of Indian Literature, 
Vol. I, p. 184. 
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CHAPTER ~- IT 


Special characteristics of the Satapatha-Brahmana 
studied in comparison with other Brahmana-texts 


Bach of the Vedic Safhitas has its own Brahmanas. We 
lmow that the Veda which had an oral tradition of long years 
was later preserved in different gakhGs or schools and if we 
suppose that every Vedic sakha or school consisted of a Satthita 
and a Brahmana of its own, then the extent of the Brahmana~ 
literature must have been vast and considerable. Of course, 
it mast not be supposed that the Brahmanas belonging to 
different sakhds of the same Vedic Samhita were works of 
different authors, but just as the Samhitas of different 
gakhas were nothing but different recensions of the one and 
the same collection of hymns, differing only in the arrangement 
or in the addition and omission of certain hyms, so the 
Brahmana-works of different Sakhas mst be regarded in most 
cases as the different recensions of one original. Prof. Max 
Willer” thinks that "There was originally but one body of 
Brahmanas for each of the three Vedas; for the Igveda, the 
Brahmanas of the Bahvricas, for the Samaveda, the Brahmanas 
of: the Chhandogas and for the Yajurveda in its two forms, 
the Braéhmanas of the TaittirTyas and the Satapatha Brahmana”". 


Many Brahmanas must have been lost as is evident 
from the quotations from the lost Br&hmanas themselves found 


in our present texts. Dr. Batakrishna Ghosh in his "Collection 
1. Max Muller — A History of Ancient Sanskrit Literature, 


pe Sil (Published by the Chowkhamba Sanskrit Studies, 
Vol. XV, Varanasi, 1968). 
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of the fragments of lost Brahmanas" has shown che acho 
the vast Brahmana literature has been preserved to us, even 
more has been Lost.” Panini,” the great grammarian, in 
course of laying down the rule of the use of Nin observes 
that there are certain Brahmanas announcdd by old teachers, 
while others are by new teachers. It should be noted in 
this connection that according to the traditional view, the 
Veda, made up of mantra and brahmana, is apauruseya, 
impersonal in origin, and therefore held as seers 
Historically, it may be said that the gradual development of 
the complicated system of sacrifice, which led to the arrange- 


ment of the Brahmana-works, dates back to a much higher age, 


2e Batakrisna Ghosh —- Collection of the frognents of lost 
Brahmanas - Introduction, pe i. 


He further says that "Passages from lost Brahmanas are 
occasionally quoted in the ancillary Vedic literature as 
well as in the later Sanskrit literature." In his work 
he has tried to collect these quotations and as a result 
of his most laborious task he has been able to prepare 

a list of at least sixteen Brahmanas which are known but 
no Mss. of which are extant except the Jaiminiya Br. 
which has recently been edited and published. It may 

be quite possible that some of these Brahmanas did not 
get a written form at all, but were handed down only by 
oral tradition and later became lost. 


8. fPurinasproktesu brahmanakalpesu —~ Panini's 
Astadhyayi > A, Se 5e 


4. Yugante'ntarhitan vedan setihasan maharsayah / 
lebhire tapasa purvama-nu jhatah svayambhuva “Y/ 


(Mbh. Santiparvan, 210/19). 
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and the original stock of the Brahmana literature like the 
ancient part of the Vedic mantras was preserved only in oral 
tradition. The interval between this floating condition of 
the original stock and the oral transmission of the Brahmanas 
extended over a long period was sufficient enough to raise 


the Brahmanas to the status of Sruti or Revealation. 


One interesting thing about the Brahmanas has been 
suggested by the great Vedic scholar Max Willer.” He thinks 
that most of the Brahmanas are collective works. The evidence 
behind this suggestion is that while a whole work consisting 
of several chapters or books is designated as ‘Brahmana', 
sometimes the separate chapters or sections of the chapters 
also are mentioned as such. This is specially seen in the 
case of the Yajurveda. Thus the text belonging to the Black 
Ya jurveda, which goes by the general name ‘Katha’ has its 
component parts called "brahmana'. The same feature is 
found in the Satapatha Brahmana as well,belonging to the 
White Yajurveda. There, in the first book, we have nine 
chapters including thirty-seven 'brahmanas’. Several Sama- 
Veda Brahmanas too contain some portions as elements be Longany 
to the original Brahmanas, but subsequently appearing as 
independent works. Probably from this, Nax Willer has got a 
@lue to suggest that the Braihmanas are mostly collective 
works. We cannot, however, subscribe to the view of the 


learned scholar in its entirety. The mere fact that the 


5+ Max Muller — A History of Ancient Sanskrit Literature, 
pe. die. 
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sections or chapters are called Brahmanas does not prove 
conclusively that they are independent works put together 

in the frame of the collective whole. On the other hand, we 
may say that they are mere chapters or sections of a parti- 
cular work. The title 'brahmana' is sometimes assigned to 
the chapters of the Aranyakas and of the Upanisads. These 
have no connection with any collective work of the Brahmana. 
The most we can say that these sections indicate a scheme of 
the chapter-division and possibly for this reason, it was 
introduced in the framework of the Aranyaka or the Upanisad 
and reference was made in the old school in terms of the 
said chapter-scheme. Thus a portion of the Brhadaranyaka 
which contains the dialogue between Yajnavalkya and Maitreyft 
is cited as the Wa itreyi-brahnana © Moreover, where reference 
was made to the Brahmanas in the plural with the apellation 
of a teacher associated with the word, for example, 
Yajiiavalkyan Brahmananithe irresistible conclusion is that 
they point to the sections or chapters connected with the 
teacher or the sage named. Actually no Brahmana is entirely 
a collective work consisting of several different Brahmanas, 
on the other hand, a single Brahmana mey have only its 
component chapters or sections. What is more correct to say 
is that the extant Brahmana-texts do not always represent the 
opiginal works as they were nor are they the product of the 
seme hand. These formed the part of oral tradition before 
these texts were arranged or redacted. But the redaction of 


. ancient Brahmanas must have been the work of individual 


6. Cf. Brhadaranyaka, Iv .5,1. 


teachers of later age who mst have sought to represent the 
tradition faithfully as far as possible. It may be that some 


additions may have crept into the text as redacted. 


Brahmanas belonging to the RV. : 


Apart from the possibility of the existence of a 
large body of older Brahmanas, the existing Brahmanas are 
also no less in number. One or more Bréhmanas are attached 
to each of the Vedic Sahhitas. The Rk-Samhita which is 
invariably the oldest collection of hyms, has two Brahmanas 
attached to itself, viz. the Aitareya and the Kausitaki 
Brahmana which is also known as the Saikhayana Brahmana. 
Panini! probably refers to the two Brahmanas of the Reveda 
when he speaks of the Brahmanas which are said to contain 
thirty and forty adhyayas. The Samkhayana or Kausitaki 
actually consists of thirty and the Aitareya forty adhyayas 
respectively. Both these Brahmanas belong to the Reveda, 
they describe and explain the duties of the priests known 
as Hotrs, who mainly invoke the deities at sacrifices by 
reciting hymns from the Rk-Samhita. They offer a distinct- 
ion from the Brahmanas belonging to the Yajurveda. The 
Brahmanas of the Yajurveda profess to record the duties of 
the Adhvaryu~priests who are the actual performers of the 
sacrifices. Of the two Rgvedic Brahmanas, the Aitareya, 

7. trittéaccditvarinsator brahmane saijnayah dan / Astadhyayi- 


sutrapatha, V. I, 62 (2nd editions, edited by C. Sankara 


Rama Sastri, Madras, 1987). 
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which is the oldest ook of the kind,is specially important 
for its being a source of various kinds of information about 
that age. Its contents are concerned chiefly with the Soma- 
sacrifice. The Agnistoma which is regarded as the model of 
all one-day Soma~sacrifices, is mentioned in it together 
with its principal modifications, the Ukthya, Sodaéi and 

| Atiradtra, and also Agvina Sastra. There are also chapters 
dealing with the duties of the Hotr in the Satras. The 
Satras are sacrificial sessions, extended over a long period 
of time, a whole year or more. It includes some expiatory 
rites, sacrificial rites of the Ksatriyas, and the dealing 

of the Ksatriyas with the priestly class,ending with some 
magical rites,which the Purohita may employ to the king's 
enemies. The combination of such heterogeneous matters leads 
some scholars to think that the last ten chapters are of later 
origin. The other Bahvrea Bra&hmana viz. the Kausiteki or 
the Sahkhayana which is comparatively a work, shows a wider 
scope than the Aitareya as it mincludes,more or less,all the 
Srauta-sacrifices of the principal kind. Out of its thirty 
adhyayas,the first six deal with the food~sacrifices (viz. 
fire-laying sacrifices, oblation given to fire, new and full- 
moon sacrifices and sacrifices of the seasons). The remain- 
ing adhyayas from the 7th to the 30th deal with the Soma- 
sacrifice which fairly agree with the description given in 


the Aitareya Brahmane. They are not so much informative on 
8. Prof. Keith considers the Aitareya Brahmana to be older 
than the Brahmana parts of the Taittiriya Sathita, and 


certainly older than the Jaiminiya and Satapatha Bréhmanas. 
— HOS, Vol. 25, 1920, pp. 44ff. 
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sacrificial materials as the Braéhmanas belonging to the 
Yajurveda. The Yajurveda Brahmanas are like the hand-books 
for the guidance of the Hotr-priests in the matter of Sastra 
or hymns to be recited by them. The Yajurveda-Brahmanas are 
definitely of liturgical texts, as they are concerned with 
the duties of the Adhvaryu-priests whose function consists 
mainly in the practical performance of the sacrifices. The 
Brahmanas of the Yajurveda, particularly the Satapatha Brah~ 
mana of the White Yajurveda as such, are more illuminative 


and instructive than the Brahmanas of the Rgveda. 


Brahmanas belonging to the Samaveda : 


To the Samaveda belongs probably the largest number 
of the Brahmanas though most of them are of meagre importance 
for the history of sacrificial religion in India. It is 
curious that scholars older or later, in the traditional 
circle, speak of their, as eight. Kumarila Bhatta” in his 
Tantravarttika (1.3) speaks of the eight Brahmanas of the 
Chandogas, though he does not mention them, neme. Sayandcarya, 
the great Vedic commentator, in his introduction to the 


Bs seed aun 2 10 : : ~ 
Samavidhina Brahbmane” mentions @ eight such Brahmanas, 


9. brahmanani hi yanyastau Seve any eens chandogastesu 
sarvesu na kagcin niyatah svarah / Tantravarttika, edited 
by MMe Gangadhara Sastri, Benard, 1901. 


10. astau hi brahmanagranthah praudah brdhmanandidimam / 
advimsakhyam dvitiyam ayattatah Samavidhir bhavet // 
arseyah devatadhyayah mantram vopanigattatah / 
Samhitopanigad vamnso grantha astavitiritah /t (Sls. 6-7) 
Tatroduction to the Sdmavidhana Brahmana, edited by 
Satyavrata Bhattacharya, Calcutta, 1895. 
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by name. They are ~- the Tandya-mahabrahmana or Praadhaor 
Palichavimsa Brahmana, the Sadvimsa Brahmana, the Simavidhi 

or Sdmavidhana Brahmana, the Arseya, the Devaladhydya Braéhmana, 
the Mantra or Upanisad Braéhmana, the Samhitopanisad Brahmana 


and the Vamsa Brahmana. 


These Brahmanas as a whole, are solely concerned 
with the duties of the Udgatrs who were to sing the proper 
Saman at the proper time in the sacrifice. These texts 
usually do not explain the individual Sama verses; they 
confine themselves to the teaching of the melodies. Naturally, 
their importance as theological treatises is far less than the 
Br&hmanas of the Yajurveda, But as they contain lessons on 
the melodies they are certainly important as throwing light 
on. the history of Indian Music. Jt is to be noted here that 
the relations between the Brabmanas and the Samhitas belong- 
ing to both the Samaveda and the Yajurveda seem to indicate 
some definite scheme of relevance evolved as they were in 
the tradition of sacrificial scholasticism to meet the require- 


ments of the rituals. 


Of this group of eight Brahmanas,the Tandyamaha~ 
br&hmana or the Praudha or the Paficavitsa Brahmana is of 
special interest. It is only one such Braéhmana which posse~- 
sses the characteristics of a true Brahmana. It deals with 
the details of the innumerable varieties of the Soma-sacrifice 
and the chanting of the Sdmans. The Sadvimsa Brahmana is 


really a supplement to the Paiicavimsa Brahmana and is 
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reckoned as its 26th Books + The Mantra or Chandogya Brah~ 


mana consists of ten books, eight of which comprise Upanisad. 
The three Br&éhmanas, namely, the Tandyamahdbrahmana of twenty- 
five chapters, the Sadviisa Brahmana of five chapters and the 
Mantra-Brahmana of ten chapters (including Upanisad) represent 
a Brahmana of the Kauthumas consisting of forty adhyayas. ‘The 
remaining Sdémaveda Brahmanas are called by Pandit Sanisramt 
as ‘avmubrahmanas'. It will be easily seen from a glance at 
them that they suffer from the lackof originality and that 

of the abundance of interests whether of philology , mytho- 


logy or ritualism which characterise a great Br&hmana. 


Besides these eight Bréhmanas, another important 
Brahmana-text, belonging to the Samaveda and not annotated 
by Sayana, called the Jaiminiya or Talavakara Br. was dis- 
covered towards the end of the last century (by Dr. Burnell 
in South India). From the attempts” so far made by the 


scholars to throw light on its character, it appears that 


11. Sayana in his commentary on the Sadvinsa Brahmana 
writes about this Brahmana ss — "“asmin tandakasese 
brahmane ..." etc. Pandaka here refers to the Panca- 
vimsa Br. 

12. Pandit Satyavrata Samasrami / Usa, 1812, Sravana. 

13. <A selection from the Jaiminiya-Brahmana, texts with 
German translations, was published by W. Caland in 
1919, The entire text was edited and published by 
Lokescandra (Nagpur, 1954). Hertel, K. Hoffmann and 
others have made contributions to a critical and 
linguistic study of the text. 
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this Brahmana has some substantial importance M™,the Aitareya 
or even the Satapatha Bradhmana, as a depository of invaluable 


legends and rituals. 


The Gopatha Brahmana belonging to the AV : 


Before entering into the discussion about the 
Braéhmanas of the Yajurveda, we have to mention the name of 
another Br&éhmana viz. the Gopatha Braéhmana belonging to 
the Atharvaveda. But truly speaking,the text has not much 
importance as a Brahmana-work. It is obviously a late 
production, even later than some Stttra-works, Sometimes it 
gives us literal repetitions of different lines from different 
Bréhmanical texts such as “the Aitareya Br., the Kausitaki 
Br., the Taittiriya Safhita, The Maitraéyani Samhita and also 
the Satapatha Brahmana. No author is mentioned for this 
Bréhmana and it also does not show any uniformity of plan 


and seems to be composed by different hands. 


Yajurveda Brdhmanas : 


It is obvious that the Yajurveda also, like the 
Samaveda, is intended for strictly practical purposes and t 
this Veda belongs the monumental work, the Satapatha Brahmana. 
The formas of the Yajurveda are contained in two recensions 
of the Black (Krsna) and the White (Sukla) and are meant for 
the use of the Adhvaryu-priests. The collections of both 


these recensions contain formulas for the entire sacrificial 


coe 
fora 


ceremonials and consequently the Brahmanas belonging to them 
contain expositions of the entire sacrificial system. While 
the Brahmanas of the Reveda and the Samaveda are devoted more 
or less to the exposition of the particular functions of the 
Hoty and the Udgatr priests respectively in some particular 
ceremony, viz. the Soma sacrifice, the Brahmanas of the 
Yajurveda are essentially the sacrificial manuals and form 


the foundation, as it were, of the Vedic sacerdotalism. 


The Black Yajurveda : 


To the Taittiviya Samhita of the Black Ya jurve da 
belongs one important Brahmana called the Taittiriya 
Brahmana which is however, in reality a continuation of the 
Samhita-portion. This is indeed an important characteristic 
of the Black Yajurveda, that here the "theological: discussions ' 
which form,thevproper contents of the Brahmanas are mixed up 
with the Mantras which are generally collected as Samhitas 
and according to some it is for this reason that the Ya jurveda 
of this recension is called Krsna (black) which is explained 
by the commentators as 'mixed'. Prof, Veber™* in his 
Indische Studien cites a verse which is ascribed to some 
Vidyaranya who says that the old text cf Yajus was called 
Krsna because ‘it contained the rules of the Hotr as well as 


the Adhvaryu priests and thus bewildered the mind of student’. 


14. @dhvaryavah kvaciddhautrah kvaciditya-vyavasthaya / 
buddhimalinyahetutvat tadyajuh kpsnamiryate // 
ndische Studien - I. 27. 84. 


De 


The name Taittiriya, says peal is due to its connection 
with a psi of that name. According to some other legend, 

the name is derived from the transformation of the pupils 

of Vaisampiyana into partridges (tittiri) in order to swallow 
the Yajuh verses disgorged by one of their co-disciples with 
whom the teacher became angry. The story may be absurd, but 
it certainly throws some light upon the undigested contents 
of the Brdhmana-work. As Prof. Weber remarks in his History 
of Ancient Literature, it is "a motely, undigested jumble 
of different pieces." The partridges (tittiri birds) have 

. variegated colours, the name Taittiriya is also attached to 


works containing topics of mixed character. 


The mantra-portion being mixed with passages of 
brahmanical character, the so-called Brahmana-portion of the 
Black yajus shows meagreness as regards the exposition of 
the rituals. In comparison with the Satapatha Bradhmana it 
presents only a very imperfect picture of the Vedic sacri- 
fices. The order of the ceremonials is more or less the same 
as in the White Yajurvedas; the sacrificial formas are also 
more or less identical with those found in the Samhita of the 
White Yajus. But the order of arrangement of the same is 
different. it is fairly clear that the Braéhmana in this 
recension had its origin after the tradition of the Bahvrea 
‘school having the Mantra and the Brahmana portion quite 
separately and distinctly arranged. And while discussing the 
15. tittirivaratantukhangikokhiochan / Panini / Astadhyayi- 

sutrapatha / IV. 3. 102, p. 108, 
16. A.Weber — A History of Indian Literature, p.37 
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Brahmana~text of the Taittiriyas we have to take into account 
the Brahmana~portions of the Samhita also and actually they 
do not show much difference from their later continuation. 
However, such explanatory texts are not found with all the 
verses of the Samhita. Only those which are theologically 
important are dealt with. It seems most probable that the 
relation between the Samhita and the Brahmana is not the 

same as between the Sahita and Bra@hmana of the Bahvreas. 

In the case of the latter, the work of collecting the mantras 
was completed long before the composition of the Aitareya Brah~ 
mana. But the case is not the same with the Yajurveda which 
is otherwise termed as the Adhvaryuveda. Here the nature of 
the duties to be performed by the Adhvaryu-priests naturally 
led to the admixture of the sacrificial formlas to be 
uttered by them and the sacrificial injunctions to be followed 
by the same persons. Thus here the Samhita and the Brahmana 
go hand in hand and it is difficult to say which is the 
earlier. In the case of the Vajasaneyins (i.e. the White 
Yajuh) what happened is that they wanted to have a separate 
Samhita or a collection of the Yajuh verses just like the 
collection of the Rks and the Saémans; so there we get a 
complete collection of hyms distinct from the ceremonial 
rules which go by the popular name the Satapatha Brahmana. 

We will find later that in the new school of the white 

Yajuh, the Br&hmana is the most outstanding work and the 
Samhita is a mere collection of verses which probably came 


into existence to meet the demand of the priests. There is 


a4 


a close correspondence between the verses of the Safhita and 


the ritualistic exegesis of the Yajurveda. 


White Yajurveda : 


The school of the White Yajuh contains the collection 
of formulas distinctly separated from their explanations and 
rituals as in the case of the Reveda and the Samavedas; but 
the picture of the rituals is more complete and comprehensive 
here than in the Br&hmanas of the Reveda and the Samaveda. 

The White Yajuh~Brahmana presents a full view of the sacri-~ 
ficial system of ancient India. In the Brahmanas of the 
Reveda the order of the rituals does not follow the arrange- 
ment of the rks in the Samhita, nor are all the mantras 

quoted and explained in the Brahmanas. This possibly 

suggests that there was a time-gap between the arrangement 

of the Yamhita and the redaction of the Bradbmanas of the Rv. 
The Samhita had been arranged earlier while the Brahmanas 
belonged to a late date. But in the case of the Samaveda 
and the Yajurveda there was possibly no such time gap. The 
rituals therefore, correspond to the hymns in the Samhitas. 
The Samhitas and the Brahmanas seem to go hand in hand and 


f 


both appear to have redacted for the same sacrificial purpose. 


Indeed, the Brahmana-work of the White Yajuh viz. 
the Satapatha-Brabmana stands as monumental not only in its 
own school but also among all the Brahmana-works we possess. 
It surpasses all other Brahmana-works, as regards the extent 


of its content. Likewise, it is an epoch-making work from 
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the viewpoint of history, religion and ritual of ancient 
India. Unlike the other Vedas, the White Yajurveda possesses 
its Samhita and Brahmana entirely in two recensions — the 
Kanva and the Madhyandina. It is, however, difficult to say 
anything definitely regarding the mtual relationship between 
these two recensios —— whether one is older than the other 
or whether both originate from ancther older original. It 

is so because the names of these two recensions are found 
mentioned nowhere in the older texts except in the Pratisakhya-~ 
sitra which again belongs to the White Yajuh, itself, A 
comparison between the Brahmana-texts of these two recensions 
shows that the two texts are very closely related in respect 
of the subject matter, specially in the books I to VII of 

the Kanva recension and the books I to V of the Madhyandinas. 
But as regards the arrangement and distribution of the 
materials there are discrepancies. Consequently, it does not 
help us to fix up the relative priority or otherwise of a 
particular recension. It is often seen that when the text 

of one recension departs from the sequence as found in the 
Samhita, the text of the other recension equally shows the 
same tendency. Thus Prof. Caland has remarked in his 
edition of the Satapatha Brahmana of the Kanva recension: 
"the Pinda pitryajna, for instance, which in the Samhita is 
treated after the Dargapiirnamisa, has its place in the 
Madhyandina recension after the agnyupasthana, in the Kanva 


recensicn after the Agnihotra, both us departing equally 


17. W. Caland — The Satapatha Brahmare of the Kanva recen~ 
sion, @& 
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from the order observed in the Samhita." Though the content 
and its arrangement are of no help to us in the matter of 
relative chronology, yet language may be somewhat helpful 

in determining the age of a particular text. In this 
respect the more archaic nature of the expressions in the 
Kanva recension obviously points to its higher antiquity. 
Moreover, the name Kanva reminds us of the ancient rsi 
family of the Reveda. At the same time,we cannot certainly 
admit of a long interval of time perch Chese two recensions 


because of their close resemblance. 
C7 . 
The term Sukla’means ‘unmixed’ : 


The term 'Sukla' (white) attached to this new school 
of the Yajurveda may be explained with reference to a legend. 
According to this tradition Yajiiavalkya,to whom the White 
Yajuh texts are ascribed,received them from the Sun~god 
Himself, who is the source of all light (Sukla = Subhra). 
Commentators, however, give the more plausible explanation 
of the term Sukla as suddha (unmixed), because in contrast 
to the case of the Krsna Yajurveda, the Brahmana portion 
of the Sukle Yajurveda is not mixed up with mantra. 


ole 


As Yajiavalkya is mentioned together, the appella-~ 
tion Vajasaneya, both the Samhita and the Brahmana of this 


18. We are, however, concerned in our present work with the 
Brahmana-text of the Madhyandina Sikh which is now 
available to us well-edited by Dr. Weber with extracts 
of commentaries by Sayana and Harisvdmin. 


19. brdhmanendmisritamantratmakani -- as explained by 
Dvivedaganga. 
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school are also called Vajasaneyi. Tradition also preserves 
a story according to which Yajnavalkya was the disciple of the 
rsi Vaisampayana. On some occasion Vaisampayana incurred the 
' sin of Braéhmana~-slaughter and asked all his disciples to 
explate jointly on his behalf. But Yajmavalkya said that he 
alone was enough for the act. At this Vaisampayana became 
angry with Yajnavalkya and asked him to give back all that he 
had learnt from him. Accordingly, Yajnavalkya the greatest 
of the lmowers of the Veda, vomitted forth the lore of the 
Yajus shaped into physical form and returned them to 
Vaisampayana. The other disciples,at the bidding of 
Vaisampayana,assumed the form of tittira birds and ate up 
the said Yajuses. They later came to be known as the 
Taittiriyas. Yajfiavalkya then started meditation praying to 
the Sun-god for a new Vedic knowledge. The Sun~god, 

assuming the form of a horse (V@jin), imparted to him the 
lmowledge of the new Yajuses. Those who accepted this 
knowledge were called the Vajins inasmich as it was imparted 
by the Sun-god in the guise of a horse (vajin). Those 

pupils of Vaisampadyana who expiated the sin of Brabma- 
yadhya on behalf of their teacher by wandering about in 


holy places came to be known as the Carakas. 


This account of the dischord between Vaisampayana 
and Yajriavalkya is found almost in a similatform in most 
of the Purdnas, specially in Vayu (61, 18-24), Brahmanda 
(I, 85, 8-27) and the Visnu Puranas (III, 5 Ch.). MahTdhara 


mentions almost the same story in the introduction to his 
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20 
commentary on the White Yajurveda. It is not, however, 
certain to what extent we my take the legend as true. But 
in all probability, it seems to represent the kernel of truth 
that from Yajmavalkya there emergeda different school as a 
new branch of the Yajurveda. As a later work, Sukla Va jurve da 
shows better arrangeent and more systematic treatment than 
those of the older one. Those who stuck,the older tradition 
came to be known as the Taittiriyas while the followers of 
the new school called themselves Vajasaneyins. Now besides 
the Taittiriyas there was certainly another group, the 
Carakas who were disliked by the Vajasaneyins. The quarrel 
between Vaisampayana and Yajviavalkya extended among their 
followers too and a kind of rivalry and mitual jealousy 
among them grew to such an extent that in both the Samhita 
and the Brahmana of the Vajasaneyins we find derogatory 
20. tatra Vydsasgisyo Vaisampayano yajiiavalkya-dibhyah 
svasisyebhyo Yajurvedamadhyapayat / tatra daivat 
kenapi hetuna kruddho Vaigampiyano Yajfiavalkyamn 
pratyuvica madadhimtath tyajeti / sa yogasdmarthyat 
mirtah vidyam vidhayodvavama / vanténi yajunhsi 
erbniteti gurukta anye Vaisampayanasisya stittirayo 
bhutva yajinsyasbhaksayan / tani yajithsi buddhimilinyat 
Krsnini jatani / tato dubkhito yajiiavalkyah siryauii- 
radhyetani sokldni yajittsi praptavan / tani ca 
Jabalagaudheya-kanva-wadhyandinadibhyah paficadasa- 
Sisyebhyah pathitavaén / Mahidhara-bhdsya on 
Suklayajurvediya Vajasaneyisamhita, Madhyandinasakha, 


pe 1. 
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remarks and aspersions against the Gussie. In the Vaja- 
saneyt Brdéhmana (i.e. the Satapatha Brahmana) also in many 
places (IV. 1, 2, 19; VI. 2, 2, 13 VI. 2, 2, 10; VIII.1, 
8, 73; VIII. 7, 1, 14 etc.) we not tescwotes..of “aiaseokion 
against the views of the Carakas. Prof. Max Miller points 
out "the general name of the ancient Sakhds of the Yajurveda 
is Caraka, and the Taittiriyas, therefore, together with 
the Kathas and others are called by a general nam." If 
this view is corrects then we may take the reference to 
Carakas or Carakadhvaryus in the Satapatha Brahmana as 
pointing to the Black Yajus as a wholes; in that case the 
works of Yajnavalkya are to be taken as dictated by a 
feeling of jealousy which led him to secede from the old 


school of Yajus. 


— & 


Ya jnavalkya Vajasaneya : 


As already mentioned both the Samhita and the 
Brahmana of the White Yajus is ascribed to the name of 
Yajnavalkya Vajasaneya. Mahidhara in the introduction to 


his commentary on the Sukla Yajuh Samhita quotes a line that . 


21. Thus in one of the Khilas of the Vajasaneyi-Samhita the 
name Caraka is found expressing the sense of reproach. 
Again while giving a list of victims who are to be 
sacrificed at the Purusamedha, the 30th Adhyaya of the 
Va jasaneyissamhita mentions the Carakfiscdrya as the 
proper victim to be offered. 


22. Max Moller — A History of Ancient Sanskrit Literature, 
p. 315, 


aoe Mahidharabhasya on Sukla-Ya jurve diya-Va jasaneyisathita 
Madhyandinasakha, poi. ~ 
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"these Yajuses received from the Sun are being declared by 
Vajasaneya Yajiiavalkya” — ‘Adityaniemani suklani ya jimtsi 
Vajasaneyena ja jiavalkyenikhydyante'." 
found at the end of the existing Satapatha Brahmana of the 


This line is also 


Madhyandina Sakha. The appellation ye Sete ge is explained 
as the son of Vajasani, and some think that Vajasani was 
the female name ('Vaja' means 'food', i.e. anna, and ‘sani’ 
means praptt, ise. the source of the supply of food — a 
name parallel with the later form Annapirnd). By the rule 
‘stribhyo dhek' (Pan. IV. 1. 120) we may derive the term 
Vajasaneya as from Vajasani just as Kaunteya from Kunti, 
Aitaveya from Itaraé, ete. Others say a that Vajasani was 
the name of a male person. There are words like Aruneya in 
the sense of the son of Aruni, Bhallaveya in the sense of 
the son of Bhallu, Kanusitakeya in the sense of the son of 
Kausitaki, ete. Similarly the word Vajasaneya may be formed 
in the sense of the son of his father 'Vajasani’. Mahidhara, 
while beginning his commentary on the White Yajurveda says 
that Yajnavalkya was the son of a person named 'Vajasani' 
and according to him 'sani', means 'gift' (d&na) and not 
‘receipt! (prapti). The name Yajfavalkya may indicate also 
a family or gotra-name, because we hear of several Yajiia- 
valkyas in ancient India. Besides the illustrions Yajiia~ 


valkya whose name is traditionally associated with the White 


24, S.N. Pradhan — Vajasaneya Yajiiavalkya and his times, 
De 10. 

25. Wajasyananasya sanir danam yasya sa va jasanistadapatyam 
Vijasaneyah -- @@ Mahidharabhaisya, Suklayajurvediya- 
vajasaneyi samhita, p. 1. 


61 


Yajurveda as a ereat master in the science of Theology as 
well as a great Philosopher there was possibly another 

Ya jfavalkya who, is the famous author of the Smrtisamhita. 
It is, however, interesting to note that the author of the 
Ya jiavalkyasmrti claims in his law Book the authorship of 
the Aranyaka , the knowledge of which was received by him 
from the Sun and also of the Yogasastra. But in the absence 
of any other definite proof, it is difficult to admit the 
identity of these two persons. On the contrary, the 
evidence of style and language shows that the two works are 
probably the compositions of two distinct eae The 
Mahibhdrata gives us the name of one Yajmavalkya who offi-~ 
ciated as Adhvaryu priest in the Rajasiiya sacrifice of 
Yudhisthira. 


26. Yajiavalkyasmrti, III. 141 -——- jneyam cdranyaskamaham 
yadadityadavaptavan / Yogasas tran ca matproktam jneyan 
yogambhipsaya // 


27. At the beginning of the commentary on the Dharmasastra 
of Yajnavalkya called the Mitaksara , it has been stated 
that the Dharmasadstra of Ya jtiavalkya was abridged by 
some pupil of him. Of. Wa jiiavalkyasisyah kaseit prasnot- 
tarariipai Ya jiavalkyapranitah Dharmasdstrai satikgipya 
kathayamaisa. 


Dre Po. Kane in his most renowned work viz.e History of 
Dharmasastra has, however, pointed out that whether “the 
sage who promigated the Aranyaka and the author of the 
Supti" are identical or not, "the Yajnavalkya-smrti is 
much more closely connected with the White Yajurveda and 
the literature particularly belonging to it than any 
other Veda". (Vol. I, Pt. I, p. 428). 


28. Mahabharata (IT. 38-35). 


Date of Yajnavallkya : 


Regarding the date and identity of the author of the 
. Satapatha Brahmana we may try to adduce some elements proof, 
e¥ both external and internal. The Puranas tell us that 
Va jiiavalkya was a contemporary of king Janamejaya. The 
important Puranas like the Vayu, Matsya or the Brahmainda 
narrate the legend that Janamejaya was cursed by Vaisampayana 
for appointing Yajiiavalkya and his HoLloyenss Va jasaneyins, 
as priests in his two Asvamedlia sacrifices. He, however, 
remained faithful in having the sacrifices done according 
to the Vajasaneya formalities. The king was then compelled 
to leave his empire and go to the forest because of a rebe- 
llion raised among the Brahmanas of the opposite school. 
The evidence of the Puranas is not always conclusive but 
it should be noted here that this is exactly the point on 
which Yajhavalkya was asked by Bhu jyu in the Brhadaranyaka 
Upanisad at the court of Janaka. Again the Visnu and the 
Bhagavata Puranas state that Yajviavalkya taught the Vedas to 
Satanika, the son of Janamejaya.e Now Janamejaya is the name 
of the great grandson of Arjuna, the famous hero of the Mbh. 
The Mbh. personages must have bean in existence long before 
the story took a final shape. The contemporaneousness of 
Ya jfavalkya with a Mahabharata character may easily indicate 
his belonging to the later Vedic period. 
296 Janame jaya, as a performer of the Asvamedha sacrifice is 
mentioned in the Sat. Br. (XIII. 5, 4, 1-8), Ait. Br. 


(VII. ha VIII, 27) and the Safkhyana Srauta Sttra (XVI. 
8, 27). 


30. Brhadaranyaka Upanisad, III. 3, 1. 
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More decisive is the relation of Yajnavalkya with 
” 
king Janaka of Videha as frequently mentioned in the Satapatha 
Brahmana (XI. 8, 1, 23 4, 8, 203 6, 2, 1 ete.) and the Brhad- 
dranyake (IIT. 1, 1; IV. 1, 1; 2, 13 4, 73 V. 14, 8). Janaka 
was a contemporary in his later life and it was in his assembly- 
hall that Yajnavalkya established his own superiority over 
other scholars. Now Janake who was a great patron of Brahma~ 
nical religion and specially of Ya jnavalkya has been mentioned 
in the Kausitaki Upanisad (IV. 1) and the Brhadaranyaka 
Upanisad (II. 1, 1), as the contemporary of the prince 
Ajatagatru of Kasi. This fact certainly does not contribute 
mich to arrive at a definite conclusion because there is every 
doubt to identify this Ajatasatru with the Buddhist prince 
AjateSatru of Magadha of the Pali texts. Among other facts 
this may specially be mentioned that in that case the Brhad- 
aranyake Upanisad becomes subsequent to Buddha which is totally 
absurde For had Buddha appeared before the composition of the 
Brhadaranyaka, he should have been mentioned there at least as 
an opposer or rather off-shooter of the Vedic religion. More 
81. dJanakea is also well-known in the ancient Indian mythology 
as the father of Sita, the wife of Rama, but this fact 
also does not help us mech to arrive at a conclusion 
regarding Yajnavalkya's date, because for want of suffi- 
cient testimony these two persons of the same name cannot 
be indubitously proved to be the same. Prof. H.C.Roy- 
chowdhury similarly has opined that there were most 
possibly several kings bearing the name Janaka and hence 
it is very difficult to identify any of these with the 


great Janaka of the Vedic texts, — Political History of 
Ancient India, pe 55. 
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important is the fact that king Janaka of Videha is mentimed 
in Satapatha Brahmana (XI. 6, 2, 1) as meeting the scholars like 
Svetaketu, Aruneya, Somasugma, Satyayagii and Yajnavalkya. 
Among them Svetaketu is again mentioned in the Apastamba Grhya 
Sutra (I. 2, 5, 6) as one who became a rsi by his lmowledge 

of the Veda at an obviously later period when brahmacarya 

rules and the Brahmanical order of life were strictly followed 
by the people. In the Mahabharata (I, 4723) also Pandu says 
about Svetaketu, the son of Maharsi Uddalaka as having lived 
‘not long ago’. Uddalaka Aruni is again referred to as the 
teacher of Yajiiavalkya in the Brhadaranyaka Upanisad (III. 7,1). 
None of these facts and references can, however, establish a 
definite date, but they may suggest that the work / which is 
well-known as the composition of Ya jnavalkya_7 is a production 


belonging to a comparatively later period in the Vedic era. 


Ya jnavalkya's relation with Panini, the great 
grammarian, also suggests the same conclusion. There is 
however, no direct reference to the Vajasaneyins or Yajnavalkya 
or even Setapatha in any Astadhyayl sutra of Payini, Still 
his acquaintance with the Yajurveda is definitely proved from 
a number of sutras (II. 4, 4; VI. 1, 147; VII. 4, 38; VIII. 


8, 104 etc.). Moreover, there is a sutra in Panini's 


82, tasmid rsayo' varegu na jayante niyamatikramat /(4) 
Srutargayas tu bhavanti kecit karma~phala~ 
Sesena punah sambhave /({5) 
yatha Svetaketuh / (6) 

33. The words Vajasaneyins, Yé jiavalkya and Satapatha are 
found to occur in ganas to Panini's original stitras. For 
example = The word Vaéjasaneyin occurs in a gana to Panini, 
TV. 8, 106; The word Satapatha occurs in a gana to Panini's 


contd eocee 
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Astadhyayi (viz. puranaproktesu brahmanakalpesu — IV. 3. 105) 
which together with the sutras ‘tena proxtam' (IV. 3.101) and 
'kasyapakausikabhyamrsibhyam pinih' (IV. 8. 103) completes the 
sense and means that the technical affix nini comes after a 
word in the third case in constructim, when it denotes a 
-Brahmana or a Kalpa-work enounced by ancient sages. Katyayana 
in his Vartt ile’ on this sutra speaks of the Brahmanas of 
Yajnavalkya as an instance where nini is not added, because 

of contemporaneousness. Patanjali further makes it clear 
by affording the instance, 'Yajnavallyani brahmanani', where 
the word Yajiiavalkyani’ is formed not by adding the technical 
affix nini, but by the affix an. Now because of the parti- 
cular word tulyakala (contemporaneous) in Katyayana's 
Varttike most scholars think that Katyayana speaks of Ya jna- 
valkya as a contemporary of Panini and establishes him as 
comparatively modern among the authors of the Brahmanas. 

This is the view of the most of the Western scholars, As 


Dr. P.V. Kane weites in his History of Dharmasastras, 


Sttra V. 3.100. Scholars are however not very sure 
every work in a gana was approved by Panini himself. 


34. Purapaproktesu brahmanakalpesu Ya jnavalkyadibhyah 
pratisedhastulyakalatvat / Watyayana / Varttike_ of 
the Calcutta edition to IV. 8. 105 of Astadhyayi, 

35. Puranaproktesvityatra Yajnavalkyadibhyah pratisedho 
vaktavyah / Yajnavalkani brahmandni / Saulabhaniti / 
kim k@ranam / tulyakalatvat / et@nyapi tulya-kalaniti / 
Patan jali / Mahabhasya, Vol. IV, p. 216. 


36. Mahamohopa dhyaye., Dr. P.V. Kane = History of Dharma~ 
Sastras, Vol.I, pt. I, pe 422. 
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"Western scholars held that Panini made a distinction between 
old and later Brahmana-works and regarded Yajfavalkya Brahmanas 


as co-eval with himself." 


It is probable that by the word 'purana' in his rule 
Panini has meant the most ancient sages whose works were of 
antiquity. Thus Satyayana and Bhallu are such ancient 
teachers and nini is attached to their names to signify the 
Brdhmanas enounced by them. Yajiavalkya is relatively modern. 
Hence nini “forbidden in his case. Panini has given a rule in 
general terms. Katyayana seems to explain the rule by refer- 
ing to the word Yajrlavalkya etc. where nini should not be 
used and gives reason for the application of the rule. He 
makes it clear that VYajnavalkya belongs to the period of 
Panini and pini should not be attached to his works. Later 
grammarian Kaiyata in his commentary, on Patafljali's Maha-~ 
bhasya however , interprets the Varttika in a different way. 
Aecording to him,the condition 'tulyakalatvat' does not go 
with Panini, but with the old teachers like Satydyana etc. 
The purport of such interpretation is,hold the view that 
Ya jdavalkya being contemporary with old teachers, there was 
no bar to the use of suffix nini, but by the said special 
rule of varttika, nin though permissible is excluded,q@ Nagege 
subscribes to this interpretation of Kaiyata. From these 
interpretations, it becomes clear that Ya juavalkya is taken to 
be the old teacher, At least this is what follows from 


87. tulyakalatvaditi / Satyayan’diproktair brahmanaireka- 
kalatvadityarthah / Mahabhasya, Vol. IV, p. 216. 
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Kaiyata's explanation, How far these interpretations of 
the later commentators of grammer, areldecisive about the age 
of Yijriavalkya, is a question to be considered with caulim 
and moderation. It may be that they expressed such opinion 
only out of reverence for Yajriavalkya, who in their times 


posed to be an old sage of hoary antiquities. 


All these external evidences possibly make Yi jna- 
valkya belong to a later period among the ancient authorities 
on the Bradhmanical speculations. He belongs to the Brahmana- 
period no doubt,but likely to the later phase. Apastambha 
(Ap. Gr. Si. I. 2, 5, 6) mentions Yajilavalkya as a conten- 
porary and co~disciple of Svetaketu, whe is called by him, 
as a ‘modern rai’. rom internal evidence also, Ya jravalkya 
seems to be more modern than the ancient authorities. First 
of all, the systematic and distinctive arrangement of the 
mantra end Brahmana portions in the White Yajurveda makes 
this new branch an offshoot from the older ones. The geo- 
graphical, social and religious conditions as reflected in 
the present text point to a later stage of their composition. 
It is well-known that the early Aryan civilisation was 
centered in the land of Pattcajanas i.e. in the Punjab and 
it gradually extended towards the east, so that in the Sat. 
Br. (I. 6, 3, 11) we find reference to the eastern and western 
oceans. The river Sarasvati has now lost its past glory; 
instead the river Sadanira (which has been identified with 
the river Gandaki) is of frequent mention. Among the tribes, 


the Kurus along with their allies the Parcailas became prominent 
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in the Sate Bre, while they were not so prominently mentioned 
before. The social condition also, specially the well- 
established form of caste-system as indicated in the text 
naturally points to its lateness. The dominant position of 
the Brahmanas is already an established institution guiding 
the life of all the people. Like all other Brahmana-texts, 
the S. Br. also makes the sacrifice the central theme of 
discussion. Yet,side by side with the complexities of the 
sacerdotal system, we find here the glimming trend of Inow- 
ledge which attained its culmination during the later 
Upanisadic age. The Satapatha Brahmana emphatically asserts 
that "through knowledge alone that state of supreme bliss is 
attainable; desires cannot reach it; sacrificial gifts, acts 
of piety or the penance of the ignorant cannot attain that 
supreme state" (S. Br. Xe 5, 4, 16). Here we find the idea 
of Impersonal Absolute (S. Br., X. 4, 1, 9) termed as 
Brahman (weut.) and the absorption of all gods and all 
created beings in that Imperishable All-soul Absolute. It 
shows closeness of the idea as stressed in the Upanisad 

and consequently the text cannot be dated much far back 


from the Upanisadic era. 
The Satapatha Brahmana : 


The Brahmana of the Vajasaneyins very properly 


bears the name 'Satapatha’ because truly it consists of a 


hundred pathas or ae as Both as regards its bulky 
extent and the variety of the materials dealt therein, this 
Brahmana occupies a most prominent place among the whole 
Brahmana literature. The name 'Satapatha' is first found 
ina Varttika to the Paninian rule ‘kratikthadisutrantat 
dhak' (IV. 2. 60) where both Satapatha (consisting of 
hundred paths) and Sastipatha (consisting of sixty paths) 
are mentioned. The Varttika is formed with the object of 
showing that derivative nouns are formed from them in the 
sense of 'one who studies such works'. Now the mention of 
the word Sastipatha along with Satapatha has led scholars 
like Weber and Iggeling to think that originally this 
Brahmana consisted of sixty adhyadyas; later additions 
gradually gave it the present final shape consisting of a 
hundred adhyayas. It also follows from the above Varttika 


88. Of the two recensions it is the Madnyandina which 
actually consists of fourteen kaydas which again are 
sub-divided into 100 adhyayas. The other recension 
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i.e. the Kipva has seventeen kandas, the adhyayas 
numbering to 104 without the mention of the prapathakas. 
The Brahmana-text of the Médhyandina recension has 

been well-edited by Prof. Weber and an English transla- 
tion of it by Eggeling is also available making any 
further attempt in this direction an useless repeti- 
tion. The kanva recension also has been lately edited 


by W. Caland with an exhaustive introduction. 


39, ikanpadottarapaditéatasasteh sikanpathah / 
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that at the time of Panini (which is roughly about 6th 
century BO.) the work was well-known in its present form 
and it became the subject of study to a section of people. 
The name Setapatha is again found in a gana to Panini 

(V. 8. 100), but since it is included in the Akrtigana 
list, its evidence is doubtful. The name Sastipatha, if it 
actually refers to the original Sotapatha Prahmaga consist~ 
ing of sixty adhyayas, may, according to Weber and 
Eggeling, refer to the first nine books of the MAdhyan- 
dina text of the Satapatha which collectively consists of 
sixty adhyayas. In that case,there is every possibility 
that the first nine books together wre regarded as a 
complete work and studied as such. But nothing can be 
established definitely in this matter, because it is 
possible that the Varttikal@ra might have been acquainted 
with some other recension of the Brahmana-text which is now 
lost to use The schools of the Vajasaneyins also are said 
to have been either fifteen or seventeen. But the existence 
of them, except only the two -~ the Kanva and the Midhyan-~ 


dina are not available to us. 


However, the first nine books of the Madhyandina- 
recension reveal the characteristics of a composite text 


and presents a well-nigh complete picture of the sacrificial 


40. The rule is — cdevapathadibhyageca / V. 8. 100, where 
the 'devapatha' class is akptigana and includes words 
like devapatha, hamsapatha, varipatha etc. and also 
the word Satapatha. 

41. A. Weber -— A History of Indian Literature, p. 119. 


42, de Eggeling — SBE, Vol. XII, pe XXTX. 
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system of ancient India. One more important fact is that it 
is the first nine Kandas that directly and systematically 
refer to the eighteen books of the Samhita. They quote the 
separate verses in the same order as in the Safhhita and 
establish their connection with the ritual. It is in this 
sense that the S. Br. may be taken as a running commentary 
on the Sukla Yajuh Safthita. The later five bonks (comprising 
10-14) have more or less the character of a supplenentary 
work. Their connection with the Samhita is also only occa~ 
sional. Thus the tenth kanda called Agni-rahasya which 
contains speculations on the significance of the ceremonies 
connected with the sacred fires, does'not refer to any parti- 
cular portion of the Samhita. The eleventh kayda contains 
mostly repetition. The twelfth kanda is called Madhyama (the 
middle one). It gives an account of some expiatory ceremo- 
nies for the Agnihotra and the Som-sacrifice. It however, 
refers to some verses of the Samhita in connection with the 
Sautramani sacrifice. The thirteenth kanda,in its discourse 
on the ASvamedha (the Horse~sacrifice), Puruga-medha (Human 
sacrifice), Sarvamedha (the Universal sacrifice) and the 
funeral ceremonies, occasionally refers to some relevant 
verses of the Samhita. The fourteenth Kinda is generally 
called Aranyaka and in its last six adhyayas it contains the 
Brhadaranyaka. It is purely speculative and is a fine 
exegesis on philosophical doctrines; but in its earlier 
portions where it contains discussion about the Pravargya 


ceremony, it refers to the verses of the Samhita. 
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Thus a glance at the contents of the last five books 
(X ~ XIV) obviously reveal their supplementary character. 
They seem to constitute a separate book and this is why the 
twelfth book has been rightly called the 'Madhyama'. The 
Mahabharata also seems to have lmown about the last five 
books as later additions to the original Satapatha Braéhmana. 
Thus it has been stated there that at the inspiration of the 
Sun, Yajnavalkya composed the Satapatha, including the 
Rahasya (mystery), the Satigraha (summary) and the Parigista 
(supplement), We have already scen that the tenth book is 
actually called Aepni-rahasya, and the eleventh is nothing 
but a summary of the previously described ceremonies. The 
last three books treat of various other topics and naturally 
bear the character of Parigista or supplementary works. Now 
if we connect the reference of the Mahabharata with Pataiijali's 
mention of the term ‘'Sastipatha' along with the term Satapatha, 
then we can easily surmise with a considerable degree of 
certainty that at first the Brahmana comprised of sixty 
adhyayas only. When the later portion was added,it came to 
be mown as the Satapatha, consisting of a hundred adhyayas 


as an ageregrated whole. 


Some data of internal evidence too point out the 
succeeding character of the last five books. It has already 
been shown that their contents themselves bear sufficient 


testimony to the fact. The legends occurring in thé last 


48, Malabharata, X11. 11784-9 6 te cee eeeees. 
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five books are mostly of historical character connected with 
individual teachers who mst have lived not very long ago, 
while in the previous books the legends are of a mythological 
character and refer to the incidents of remote antiquity. 
Rudra for the first time has been identified with Mahadeva 
in this portion, Visnu also for the first time has come into 
prominence in the last book, Besides,many technical and 
philosophical terms are found in these books which are 
‘associated with the later period. The said terms, for 
example, are anugdsana (ritual precept), vidya (spiritual 
doctrine) and gatha (strophe of a song); itihdsa and akhyana, 
akhyana, anvakhyana and upakhyana in the sense of legend. 
The words ckavacana and bahuvacana are used in their later 
grammatical sense. A further difference between them is 
that the first nine books consistently use the, tasyoktain’ 
bandhw’ while, the last five ‘tasyoktai brahmanam’in order 
to denote the same statement that ‘the dogmatic explanation 


of a ceremonial has been fully treated of already’. 


From what has been stated above it becomes evident 
that the last five books appear to be distinctly later. Now 
we like to examine the question of authorship. At the end 
of the Brahmane (XIV), the White Yajuh is said to have been 
promigated by Yiinavalkya VAjasaneya. In the first five 
books, he has been referred to as the teacher whose authority 
is decisive and final. But in books VI-4, which deal with 


Agnicayana, Yijravalkye is not mentioned at all. There 
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Sandilya is regarded as the creat authority. But because of 
such reference to Sandilya we should not assume that these 
books are totally immme from the influence of Yajnavalkya 
towards its composition. It is more probable that Yajna- 
valkya might have referred to Sandilya in his work as being 

& great authority on the rite of Agnicayana. In this 
‘connection it may be mentioned that Sandilya was recognised 
equally as an authority even by the Vajasaneyins. At the 

end of the Kth chapter we get a list of teachers where sacri~ 
ficial science in general.or the science of Fire-building in 
particular is said to have been transmitted from the God 
Prajapati to Tura Kavaseya downwards to Sidilya and from him 
‘downwards to a teacher named Saiigivi-putra. After that the 
list is said to be identical probably with some other list. 
And at the end of the last kinda we actually get a list of 
the line of successive teachers of the science of Adhvaryu. 
In this list Yajnavalkya is mentioned as the eleventh and 


the two lists coincide starting from Saiheivi-putra. Of the 


44, The two lists of teachers given at the end of Book X 
and Book XIV respectively are given below : 


Book X : Brahman Svayambhu, Pra japati, Tura Kavageya, 

Ya jilavakas Ra jastambiyana, Kugri, Sandilya, Vatsya, 
Vamakaksayana, Mahitthi, Kautsa, Mandavya, Mandukéyani, 
Safagivi-putra. 

Book XIV : Aditya, Amin, Vak, Kasyapa Neidhruvi, Silpa 
Kasyapa, Harita Kasyapa, Asita Vargagana, Fibvavat 
Badhyoga, Va jasravas, Kusri, Upavesi, Aruna, Uddalaka 
(Aruneya) 5 Ya avalkya Vajasaneya, Asuri, Asurayana, 
Prasni-putra, Karsakeyi~putra, Samgivi~putra. 
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two lists one has stressed the importance of Sanailya and 
the other that of Yajfavalkya. The two teachers Sangilya 
and Yajaavalkya seem to have been equally prominent in those 
days. Yajriavalkya while redacting the White Yajuh texts 
accepted the authority of Sandilya. The two schools, 


however, appear to have conjoined after Saif ivi-putra. 
Importance _of the Satapathe Brabmana : 


Let me now discuss some aspects of the importance 
of the Satapatha Brahmana. The Satapatha Brahmana is the 
most extensive of all the Bréhmanas. It also occupies the 
most significant position in the realm of Brahmanical lite- 
rature. According to the great Indologist Macdonell, it 
"ss next to the R.Ve, the most important production in the 
whole range of Vedic literature." Compared with the other 
Brahmanical texts it shows its importance both as regards 


its extent as well as its contents. 


Like every other species of Brahmana the Satapatha 
Brahmana is concerned mainly with speculations on sacrifices. 
But as against the other Brahmanas, it offers the most 
systematic specialization on the science of sacrifice. 
Being chiefly concenned with the duties of the Adhvaryu- 
priests, it deals with all the important sacrifices. Even 


the Taittiriya Brahmana which belongs to the other school 


45. A.A. Macdonell ——- A History of Sanskrit Literature, 
De 212. 
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of the Yajurveda is less significant, because of its 
imperfections. The Satapatha Brahmana on the other hand, 
begins with the Dargapiirnamisesti, goes in details through 
the different forms of Somayaga — both ahina and satra 
including the Pasu~yaga also, and secotds even some 
expiatory ceremonies. It has specially dealt with the 
performances to be done in connection with the sacred Fire. 
The process and significance of Agnicayana or the piling 

of bricks has received here a cosmogonic and the os ophic 
treatment. Indeed the admiration of Winternitz for the 
importance of the Brahmana literature as a whole is justi- 
fied largely and substantially on the well-nigh comprehen~ 
sive character of the Satapatha as a typical species of the 


Brahmana literature. 


But the sacrificial speculation is not the only 
interest of the Brahmana. Non-sacrificial topics have 
also received attention in the context of sacrificial 
details in this respect is more notable, for it contains 
many extraneous and useful matters. It affords us suffi- 
cient materials for reconstructing the history of the Aryans. 
In. the first place it gives us definite geographical data 
regarding the progress of Aryan civilisation from the North-~ 
west to the eastern regions in the post-Rgvedic period. The 
legend of Videgha Mathava (I. 4, 1, 10) which deserves to 


be mentioned in this context shows how the Aryans had 


46, WM. Winternitg —- A-History of Indian Literature, 
Vol. I, Pt. I, pe 16, 
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advanced by spreading the cnlt of fire into the region of 
modern Bihar. Historical facts also abound in the Satapatha 
Br. here and there and if they are analysed and critically 
assessed, they will be of much substantial value towards the 
reconstruction of the history of the age concerned. Iany of 
the gathas and raragahsis found in this Brahmana appear to 
relate to historical persons and incidents. Thus Janame jaya 
Pariksit of the Kuru lineage, Para Atnara, the king of 
Kogala, Bharata Dyausyanti of the great Bharata tribe are 
well-knowm celebrities in Indian tradition and they seem to 
possess a high degree of historical probability. ‘The 
 peferences to Asandivant (XIII. 5, 4, 2) as capital of 
Janame jaya, Parivakea (XITI. 5, 4, 7) as capital of Kraivya 
Pancala and Nadapit as the birth-place of Bharata have every 
appearance of historical reality. The fact that this 
Brahmana possesses a store of ancient legends many of which 
re-appear in the epics,proves its more intimate connection 
with the epics than the other Brahmanas; on the other, it 
shows its acquaintance with the celebrated tribes of the 
kuru-paiicdlas and the neighbouring states like Kodala- 
Videhas. Besides, we ave informed here of other important 
tribes and states which became celebrated in the later Vedic 
period, such as the Matsyas (XIII. 5, 4, 9), the Salvas (IX. 
14, 1, 10), the Senjayas (II. 4, 4, 5) and such many others. 
Important also are the two lists of succeeding Vedic teachers 


in the Satapatha which contain forty-eight and sixty names 
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ry ra Except a late Brahmana of the Sdmaveda (viz. 
the VafSa Brahmana) it is the Satapatha Br. alone that 
contains such Vamsa lists. These succession-lists are very 
important, because they undoubtedly possess some historical 
value. Even their compilation points to some historical 
background. It is evident from the Brahmana~-text that 
gradually people began to indulge in disbelief about the 
efficacy of the sacrifice. The growing trend of this 
scepticism later attained its culmination in the revolt of 
Buddhism and Jainism was apprehended by the priestly authors. 
They tried to make their position strong and firm by tracing 
the successive line of tradition of the priestly teachers 
right back to the gods themselves, for example, Indra, 

Vaya and even Prajapati. Though this legendary connection 
with the mythological figures like Agni, Vayu, etc. affects 
to some extent the historical authenticity, the tradition 

of the line of human teachers in the list cannot be set at 
naught on this account. There is rather strong probability 
that such and such teachers had a living tradition to the 
people who believed in it. The long period of time which 
the whole Brahmana-literature seems to cover and the names 
of the different authorities having been quoted on different 


occasions lend a stamp of historical probability to such lists. 


Besides its occasional references to the geographical 
and historical background, this Brahmana-text gives us more 
information than the other Braéhmanas about the life and 


A7?,. At the end of Book X and Book XIV, as mentioned earlier, 
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society of the Braéhmanical India. In spite of its religious 
character it is not devoid of social reflections. On the 
other hand, the vast range of knowledge and width of outlook 
displayed by the author covering the different aspects of 
human life give the Brahmana a rank of special dignity and 


importance beyond its sacrificial perview. 


We have here also a glimpse of the position of the 
king and his authority together with other concepts of 
political importance. Philosophical speculations in this 
Brahmana far outnumber their counter-parts in the other 
Brahmanas. Apart from the Brhadaranyaka Upanisad which is 
more properly a philosophical text, the actual Brahmaya~ 
portion also contains philosophical thoughts and ideas here 
and there. Truly speaking, this Braéhmana-text is partly 
ritualistic and partly philosophical. In it we find well- 
developed systems of metaphysical, social and religious 
philosophy. At the same time it contains germs of most of 
the sciences and arts that developed to a high degree in 
the later period. In a word, the importance of this 
Brahmana lies in the fact that it has become the fountain~ 
head of all lmowledge. In comnarison with the other 
Bréhmana~texts its importance is still greater. because 
while the other Brahmanas give us partial pictures of the 
post-Revedic Aryan, civilisation, the Satapatha alone 
presents almost a complete picture of every aspects of 


Aryan minds. The Vedic literature comprises of many topics 
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and texts, but the two — the RV. Samhita and the Satapatha 


Bréhmana stand as the two great land-marks of ancient genius. 


In the succeeding chapters discussions will follow 
on the various aspects of Aryan life and thought and I 


refrain here from going into details. 
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RELIGIOUS CONDITION 


Tutr oduction 


The religion of the Brahmanic period is nothing but 
a continued trend of the same as prevailed in the Revedic 
period. It is not a new stratum added to the old course 
of religion. But it is marked by some important changes 
which give it a distinctive character. We find here more 
or less the same gods and the same form of worship, though 
the character of both has changed to a considerable extent. | 
In the Revedic times the form of religion was simple and 
more or less,like a nature myth. It was imbued with the 
spirit of adoring the gods who were mostly the personifica- 
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tions of the different aspects,nature. The Vedic rsis 
believed that "the gods are propitiated and their vigour 
enhanced by prayer and praise." There was surely the 
process of offering oblations to the gods but the process 
was simple. They thought that Agni or Fire was the mouth 
of the gods and if something was offered in the fire in 
the name of the gods, the dffering would be carried to 
them. The gods, thus propitiated,would grant the offerer 
everything he prayed for or protect them by removing all 


calamities or forgive them their sins. 


In the Br&hmanic age the atmosphere changes. 


Religion becomes here almost synonymous with sacrificial 


Ts R Ve VIit,. 12; 19-22. 
Be R.Ve Vi. ts Le 7 
Se Agni actually has the name Havyavaha or Oblation-bearer. 
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performances. Sacrifice is recognised as the noblest act 
in the Brahmanas (ya jiio hi sresthatamam karma — T. Br., 
TIT, 2, 1, 4). It has a great dominating and pervasive 
influence on human life. Creation itself comes to be 
looked upon as the product of sacrifice on the part of the 
creator Prajapati. The highest attainments of desired 
objects in human life are possible only through sacrifices. 
It has been conceived as a safe carrier which can take the 
sacrificer across all troubles.” Tt has been taken as the 
source of all purity® What more, sacrifice is now thought 
to be soul of even the gods. Their divinity and immortality 


are reckoned here in terms of sacrifice. 


This overall importance of the sacrifice naturally 
leads to the full growth of sacerdotalism in this age. At 
the same time it becomes formal to a great extent. It 
appears that there remains some contrcversy among scholars 
regarding the nature of the rituals in the Reveda, whether 
it was too extensive as well as formal and rigid, but it 
is a fact beyond doubt that "the religion of the Brahmanas 
- was purely formal." Too much importance is laid there on 
the correct performance of the detailslin a ritual. 


Excessive emphasis upo the trifles in a sacrifice sometimes 


4. Yajio vai sutarmi nauh / A.B. I. 8, 2 


5. sarvasmit papmano nirmucyate ya evam vidvan agnihotrat 
juhoti / S\ Br. II. 3, 1, 6. 


6. 5S. Radhakrishnan, Indian Philosophy, Vol.i, p. 125. 
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appears to be more than the correctness of the rituals. It 
is interesting to quote the remark of Prof, Winternitz — 
"Whether an action is to be performed to the left or to 
the right, whether a pot is to be put in this or in that 
spot on the place of sacrifice, whether a blade of grass 
is to be laid down with the point to the north or to the 
north-east, whether the priest steps in front of the fire 
cy behind it, in which direction he must have his face 
turned, into how many parts the sacrificial cake is to be 
divided, whether the ghee is to be poured into the northern 
op the southern half or inte the centre of the fire, at 
which instant the repetition of a certain spell, the 
Singing of a certain song has to take place —- these are 
the questions upon which generations of masters of the art 
of sacrifice have meditated and which are treated in the 
most searching manner in the Brahmanas ."” According to 
the Bréhmanas the correct Imowledge of all these details 
is essential, because a little deviation from the tradi- 
tionally prescribed procedures of the rites is to be paid 
for dearly. Such over-importance attached to the forms 
makes the ritualism prevalent at the time of the Brahmanas 
formal and at the same time to maintain the spirit of the 
sacrificial injunctions it appears to a certain extent 
mechanical as well. The priests also are, to some extent, 
responsible for the mechanical performance of rites in the 


Brahmanical age. The fully developed institution of 


Setts Hiecntiemathtetinens debates Rirentnabeitbeesittn 
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sacrifice in this age needs a large number of priests than 
those in the previous age. They are naturally intent on 
upholding their prestige intact and instead of emphasizing 
on the spirit they specially concentrate their mind upon 


the particular mode or the technique of the performance. 


Again ritualism in the Brahmanas is charged with a 


eveat degree of magic. The two terms religion and magic 


aaa nniiteTiamements 


connotes two different aspects of human mina © But they 
often seem to be inextricably blended together in the Vedic 
ritual, particularly in the Brahmanic period. Sometimes the 
Brahmanical rites are apparently intended to produce magical 
ends. The rites are also often varied and full of trifling 
details for this purpose. It appears that at this time 
belief in the mgical potency of sacrifice has to a certain 


extent substituted the simple attitude of devotion. In the 


8. Sir James George Frazer, in his famous book "The Golden 
Bough", Chapter IV, has tried to show the difference 
between 'Religiom' and "Magic' —— "By religion I 
understand a propitiation or conciliation of powers 
superior to man which are believed to direct and 
control the course of nature and of human Lifes secre 
Magic, on the other hand, assumes that all personal 
beings whether human or divine, are in the last 
resort subject.to those impersonal forces which 
control all beings, but which nevertheless can be 
turned to account by any one who knows how to mani~ - 
pulate them by the appropriate ceremonies and spells." 


(pe 222) 
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Reveda sacrificial offering was nothing but a means which 
along with high exaltation of the gods might please the 
gods who would fulfil the desire of theworshipper. But in 
the Brahmanas sacrifices are no longer meant to persuade 
the gods to grant something to the worshipper. Such a 
belief is prevalent that if the sacrifice is performed 
correctly, it automatically would bring owt the desired 
result. This tendency has to some extent changed the 
original character of the prayers. Thus in the later 
period Vedic prayer has sometimes been used as a medium of 
magical charm. Sometimes it seems unnocessary to understand 
the meaning of the mantras: only a mechanical repetition 
of the mantras with correct pronouncement is thought to 
bring about the desired result. Sacrifice is now like an 


end in itself, it is no mere means. 


In this changed religious atmosphere when too much 
importance is laid on the correct performance of sacrificial 
rites the gods' position and character naturally become 
changed. Their sole importance is due to their connection 
with sacrifices. On the other hand, the priests who are 
eligible to perform those rites properly gradually rise 
to thedignity of almost gods (manusya~devih). The highly 
elaborate nature of the rituals at this period also needs 
priests’ special training. Consequently priesthood 


gradually becomes to be hereditary and professional. 


9, S. Br. Il. 2, 2, 6; IT. 4, 8, 14. 


But in spite of all its rigidity, subtlety and 
formalism, it cannot be gainsaid that the religion of the 
Brébmanas has never totally lost sight of its spirit. 

Even if it sometimes appears to be magical it is never out 
and out magical. The scholars who took that "the sacrifice 
in the Braéhmanas is a piece of magic pure and simple," 
appear to have been misled by the staunch belief of the 
authorities of the Brahmanas in the efficacy of the ritual 
to produce the desired result. The distinctive spheres of 
magic and religion have been brought about by Dr. Deshuukh 
in the following lines: "When the powers were conceived as 
coercible it led to magic; when they were conceived as 
uncoercible and their favour was sought by means of 
praising, praying ond offering pitts to them, it led to 
religion. The Braébmanic sacrifice, however mechanical 
and formal it may be, never seems to be coercive. The gods 
are not compelled to bestow gifts. It is the correct 
performance of a particular act which is believed to have 
extolled such blessings. Besides even in the Brahmanas the 
gods are often sclicited to show favour to men; and the 
priesthood,though claiming for itself a divine dignity, 
generally lacks no morality. On the whole, though full of 
trifling externals and mechanical reretitions, sacrifice 

is often conceived in the Brahmanas as an organic whole, 
The 8. Br. specially testifies to it. Again in the whole 


10. A.B. Keith, Religion and Philosophy of the Veda and the 
Upanisads, Vol. II, p. 454. , 


11. Origin and Development of Religion in Vedic Literature, 
12. This has been dealt in details later. De 47 


Brahmana literature the conception of Prajapati as the 
sole creator of both the asuras and the gods shows that 
behind the ritualistic plurality there is always a mono- 
theistic tendency. Sometimes the coneeneseH of Brahman 
as the creative principle of the world carries us to the 
philosophical truth set forth in the Upanisads. Indeed 
the Brahmanas give us ample references which prove that 

in the Brabmanical religion in addition to the mechanical 
formalism there is always another current of spiritualism. 
In fact this second trend substitutes reverence for actual 
offering. In the Aitareya Bradhmana it has been said that 
"the sacrificer attains immortality through the invisible 
nental Seer This spiritual outlook of the 
Brabmana-authors shows the beginning of the symbolical 
philosophy of the Aranyalas ond results finally into the 


doctrine of Imowledge in the Upanisads. 


In my discussion about the religions condition as 
 pevealed in the Sy Bre, I propose to touch upon the 
important changes that were introduced in the course of 
religious evolution under the following heads —~ 


(a) Sacrifice, (B) Priests, and (CG) Gods. 


185 0f eS. Bra kis. 2, 6)-45 


14, £. Bre II. 7, 4: y& vai kisca asarira abutayah 
amptat vameva tabhir yajamino jayati / 


RELIGIOUS CONDITION —- SACRIFICE 


The Theory of Sacrifice. 


In the introductory discussion it has been pointed 
out that Sacrifice is the central theme round which all 
thoughts of the Brahmana-writers move and the S. Br. also 
is no exception to this. Verily the sacrifice is all- 
important here and it has been expressly stated to be the 
best act ever performed — yajno vai sresthataman karma 7 
To speeak metaphorically, it is like a ship sailing heaven- 
ward. The Sat. Brahmana enjoins that sacrifice is a 
compulsory duty for a man. Man is bound to perform 
sacrifices, because he, from the very birth, owes a debt 
to the gods and he must satisfy them by offering sacrifi- 
cial oblation in the pices” Tn another place the Brahmana 
observes that man by his own self is born as a debt to 
death and in that he sacrifices, thereby he redeems himself 
from deat Again initiation into sacrificial rites is 
considered in this Brahmana to be a second birth to the 
sacrificer.” Thus the performance of sacrifices make a 


man twice-born (dvija). 


a. She Bre I. Ts is Be : 
2. Yajiio nauh svargyé / S. Br. IV. 2, 5, 10. 


3. sa yena devebhya rnam jayate / tadenim stadavadayate 
yad yajate atha yadaguau juhoti tadenam stadaavadayate 
eaeeay / Sa Br. aa a 25 Ge 


4. rnam ha vai purugo jayamana eva / mrtyor Stmna jayate 
8a yad yajate yathaiva tat suparni devebhya atminan 
nirakrini-taivamevaisa etan murtyor ge nigkrinite / 
Bre III, 6, 2, 16 


Be Of. gs, Bre rit, ay I, 40, 
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The sacrifice is not merely the most glorious work, 
but also an all-powerful one. According to the Sat. Br. 
attainment of all desired objects rests in sacrifice, This 
was common to Gods and rsis sites Once and again the 
Brahmana~text says that sacrifice leads one to the world 
of heaven. Thus “he who has sacrificed shares the world 
of bliss." Not only the mortal beings but even the gods 
also attained their divine glory and heavenly status by 
means of sacrifice. To quote the Satapatha Bréhmana — 
"By worshipping with it (sacrifice) they became the gods 
they are now," Also = "The gods went on worshipping 
and toiling with the seme (sacrifice) by which they had 
ascended the agent Not only heaven, the gods attained 
immortality also by performing sacrifice. ‘Thus follow- 
ing the trend of the mechanical sacerdotalism of the 
Brahmanical period, when the sacrifice is the prime factor 
of attaining worldly prosperity as well as heavenly bliss, 
the Satapatha Brahmana also stands ao exception to this. 

6. yajnena ha sma vai taddevah kalpayante yadesath 
kalpayamisarsayas’ca / Sw. Br. II, 4, 3, 3. 
7. tasmAdahuh punyaloka djana iti / Su. Br. ITI. 6, 2, 15. 


8. devi ayajanta tenestvaitaddbhavan y yadidam-devah / - 
Se 5) eames Mme ae oP 


Qe sa yenaiva deva divampodalraman ie teno’ evarcantah 
sramyantasceruratha »... + / Si. Br. I. 7, 8, 2 


10. ya jnena vai devah / imah jitin jigyuh s+. / 
« Bie Liles ty 4, B4 
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Even the creation of the world has been explained there as 
through sacrifice. Already in the Reveda we hear of the 
cosmic sacrifice which was performed even before the daym 
of creation and in which the one great God, the Primal 
Being called Purusa offered Himself as havis or oblation. 
This Primal Being mown as Purusa later assumes the name of 
Prajapati in the Brahmanas. He is the source of creation 
there and he created the universe after practising austere 
neiamer Thus the idea of sacrifice (either it is the 
self-sacrifice of Purusa or the practice of penance on the 
part of Prajapati) remains as the source of creation. The 
Satapatha Brabmana also says explicitly that “all beings 


are born of the sacrifice. ™® 


Sacrifice, no doubt, is a well~established institu- 
tion in the age of the Brahmanas and hence the Satapatha 
Br&hmana does not help much as to its primitive origin. 
This may apparently be corroborated by the various stories 
and anecdotes in the Satapatha Brahmana where it tries to 
explain the origin of the sacrifice in general or of a 
particular rite in various ways without any satisfactory 


conclusion thereto. 


41. Cf. RV. Xe 90. 
12. 3. Bre TE. Q,451fP 3 1.5, 1, ff 
18. yajiad vai prajah prajayante / S. Br. Te 9, 2, 5. 
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' However, the stories in the Satapatha Brahmane 
regarding the origin of sacrifice are interesting. 
Pra japati remains to be the main source of sacrifice in 
these and he again, himself has been identified with 
sacrifice. Thus #,Satapatha Brahmne, XI. 1, 8, 8 we 
find that after giving himself to the Gods Prajapati- 
created his counterpart (pratima) viz. the sacrifice. 
Pra japati is also said to have discovered the sacrifice. 
This can be supported by the text where the Satapathe. 
Brahmana states the origin of Agnthotra-offerings —_ 
"When Prajapati wanted to create beings he practised 
penance and created fire. But as there was no food for 
the fire, Prajapati became afraid that the fire would 
sonsume him. So he rubbed his hands, produced ghee and 
milk and offered them to Agni. But Agni was not satisfied. 
Prajapati rubbed his hands again but began to doubt whether 
to offer or not. Thevlhe offered at the direction of his 


own greatness (mahim&) with the utterance of swan." * 


In other contexts Prajapati has been described to 


have given the sacrifice to the gods!” 


or the gods are 
said to have obtained the sacrifice by praising and practi~ 
Sing austerities. Yaving obtained it,the gods tried to 


overcome the difficulties and to make the sacrifice firm. 


14, S. Br. IT. 2, 4, 1-6. 
15,.°S. Bes Vea, 1, 05 
16. Ss Br. IV. 2, 4, 11-12. 
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Legends show that gods not only preserved the sacrifice 

\ but they also took part in its development. That there 
was a substratum of evolution in the idea of sacrifice is 
showm by the text that while Prajapati saw the first layer 
of the fire~altar, the Gods saw the second and Indra, Agni 
and Visvakarman saw the third layer, the seers the fourth 
and Paramesthi the fifth. 


The Satapatha Brdhmana also does not say anything 
very definitely how the tradition of the sacrifice and the 
sacrificial rites became popular among men. It has eim~ 
been said that though the gods tried much to hide the 
sacrifice from men they were unable to do it. The seers 
obtained the sacrifice by praising and toiling, produced 
it and spread it. This tradition of sacrifice is taught 
by the older to the Roser by the father to the son and 
thus it progresses, The passage S. Br. I. 5, 2, 7 
Similarly testifies to the continuity of the tradition 
of sacrifice in the Brahmanical period -——- "Even as 
people hand on from the one to the cther a full vessel, 
in the same way the priests hand dorm the sacrifice fron 
the one to the other. They hand it dow by means of 


speech. They keep up the tradition by means of it." 


ent td 


475: Su Bes Wos.2 8)105 
18, S. Br. 1s6,:25 1ee. 
19, yatha purnapatrena sanpradayam careyu revamfnena ' 
rtvi jah sanpradayam caranti tad vacaivaitat sampradayah 


caranti vagdhi yajiio vagu hi retadtadetenaivaitat 
saipradayam caranti / 
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On the whole, on the basis of the legends found 
in the Braéhmanas this much can be said that the origin of 
the tradition of sacrifice is unknomm even to the authors 
of the Br&ihmanas ae they attribute the same to either 
Prajapati or to gods. The seers of old found it by 
continuous toil (search) and sdénce they the tradition 
continues from generation to generation. It is also clear 
from all references that though sacrifice is an established 
tradition it is not at all static; it is far more dynamic. 
It is still undergoing changes in different stages by 
additions and alterations. And the Satepatha Brahmana 
stands to be the foremost in respect of giving the best 
information as to the gradual growth or rather changes 
through which the sacerdotal tradition in ancient India 
had undergone. tt is from here that we know that sacrifice 
is, on the one hand, expanding over new areas and on the 
other, it is always developing in respect of details as 
well as the main idea. The legend of Mathava, the king 
of Videgha, carrying Agni Vaisvanara clearly points out 
the eastward migration of the Aryans along with their 


fire-cult. 

20. The repeated attempt of the Brahnana to trace the 
origin and the later development of the sacrifice to 
Pra japati and the pods respectively, is nothing but 
tO give supreme greatness to the concept of the 
sacrifice. 


isc Se Peyke Ae AOEe, 
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The growth and progress of the sacrifice is not 
always the picture reflected in the Satapatha Brahmana . 
Side by side there are also the references which show that 
sacrifice sometimes met hard days also. Thus there are a 
few legends which tell us that sacrifice went away fron 
the gods on several occasions and was restored by some 
means or others. Further the Brahmana has also directly 
referred to the unbelief regarding the use of the 
performance of sacrifice which sometime took hold of men : 
"Those who sacrifice, become sinful; and those who do not 
sacrifice, they become prosperous." Of course Brhaspati 
later approached them and persuaded thom to continue the 
performance. In another place also Brhaspati is said to 
have helped the gods in driving away the asuvas who made 
disturbance to the performance of sacrifice. So we can 
easily surmise that occasionally there arise some diffi- 
culties regarding the performance of sacrifices but they 
are soon averted by some means and sacrifice continued as 
usual. The same is the case where sacrifice is said to 
have been exhausted. Gods were very much anxious to 
replenish the sacrifice, to render it more efficient and 
peactise with it when it was exhausted. They sprinkled 
the havis-dishes with the butter with which they had 
established the sacrifi¢e and which was left in the juhu, 


oe. Se Bee ti 1 41th. ay dy 17 

23. ye yajante paplydmsas te bkavaht ya una yajanti 
_ sreyatisas te bhavanti / S. Br. I. 2, 5, 24. 

24. Se Br. IX. 2, 3, 2¥3- 

25. S. Br. I. 5, 3, 24 
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and thereby revived them again and rendered them 


efficient. 


Along with gradual development some new practices 
are being adopted in the sacrificial system either as 
additions to the older ones or as substitute for them. 

In various places of the Satapatha Braéhmana, Ya jilavalkya 
has not only referred to the older views but has refuted 
same and has established his own view. The S» Br. also 
gives indication that sometimes some rites of the popular 
nature or even rites from the ritual of the non~Aryan 
people are being eg eaueety incorporated in the ritual of 
the Vedic Aryans. Again this Bréhmana records some 
cases which show that many details of previous sacrificial 
performances have become altered or are prescribed in a 
different manner in the later Brahmane period. Thus the 
passage (S. Br. I. 1, 4, 11-18) tells us that in the 
ancient times the wife of the sacrificer used to rise to 
act in answer to the call for preparing the oblation 
material, But at the time of the 8. Br.e,she or someone 
else rises to act. ‘Another passage (S. Br., VI. 2, 1, 87) 
states that formerly five animals viz. the man, the 
horse, the bull, the ram and the he-goat were slaughtered 
and their heads were used in the fire-altar building. 

S. Br. VI. 2, 1, 89 adds that now-a-days not all the five 


26. The Sautramani sacrifice has been described in the 
S. Br. (XII. 9, 8, 7) as belonging to the Asuras in 
the beginning and only later it was obtained by the 
gods. 
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but only two are slaughtered. Again we learn that 
previously the Brahman priesthood belonged to the 
Vasistha family. But at the time of the S< Br. any one 
who knows the vyahrtis can be the Brahman priest at the 
Sacrifiae. : Thus it is quite evident from these 
references that the cycle of the sacrificial system is 
ever on the move and in course of moving it is always 
growing and developing to its full fledge at the time of 
the Satapatha Bréhmana. 


At the same time,the Satapathe Brahma, like all 
other Braéhmanas, lays supreme emphasis on the flawless 
performance of the rites. Any flaw in the performance or 
any violation of the proper course of the sacrificial code 
would vesult in sins, Of course there are some expiatory 
rites prescribed in the Brahmanas themselves to make up 
the errors committed unintentionally in the course of. 
performance; yet the general trend of this period is to 
stress on the correct performance of all details in a 
sacrificial rite, Again at the time of the Brahmanas,the 
office of the Brahman~priest is no less than a guardian to _ 
guard against any irregularities in perf ormance of the rites. 
This also points out the importance laid on the flawless 
performance in those days. The Satapatha Braéhmana mentions 
several instances of penalty for lapses in correct perform~ 


ances. Generally the priests are responsible for the 


Bile: Se Bop: Kids 6) dp te 


correctness or otherwise of the sacrificial performance, 
because being employed by the sacrificer it is they who 

do all the sacrificial works. At I. 7, 8, 19 we hear 
about a priest, Bhalfabeya who deliated from the proper 
course of the sacrifice by making the invitatory formula 
an anustubh verse and the offering-formula a tristubh 
verse and result was -~ he fell from the cart and broke 
his arm. Another priest Asadhi Saugramateya had to die 
for his error. in the building of the fire~altar he did 
not put those five heads beneath as prescribed; instead he 
picked up other five heads and thus violated the proper 
code. Not only the priests,the sacrificer also has to 
suffer due to the weong performance. There are instances 
in the Br&dbmanas that sometimes the priests themselves 
being somehow displeased with the sacrificer may harm him 
by wrongly performing the sacrifice. The Sat. Brahmana 
has indirectly warned against such priests in the following 
lines — “The sacrifice is like a boat sailing heaven- 
ward; if there be a Sinful priest in it, that one priest 


would make it sink", (naur ha vi esd svargyd . +... eka 


eva _majjayita ya eva nindyah esses Se Bre Ve 2, 5, 10). 


All this may show the machination in which ritualism 
becomes more important than true religion in the Brahmanical 
period. But in spite of all its mechenical sacerdotalism 


and its external paraphernalia, the sacrifice has its ow 


28. So Bre Vis. 2, 1, 37 
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spirit in which it is imbued with true religion. Parti- 
cularly in the Satapatha Brahmana ,sacrifice is never fully 
mechanical. It is the greatest work here. It has been 
identified with greatness ('yajrio vai mhima' — II. 

3, 1, 18) and happiness ('yajiio vai sumam' — VII. 

8, 1,84). In many places the Brdhmana itself has tried to 
bring out the exact form of the sacrifice. Thus in one 
place (III. 1, 4, 1) sacrifice is said to have two forms — 
the occult one and the direct one. The former refers to 
the muttering of the sacred formula and the later points 
to the libation offered to the deities. Elsewhere again 
sacrifice is said to consist of the rk and the yajus 
formulae and the oblations. Sacrifice is also sometimes 
‘said te comprise oblation and the daksina; sometimes 
cooked oblation and altar and sometimes ghee and rice 
offering. In all these cases, of course, nothing new is 
added except devising the formal nature of the sacrifice 

_ a8 consisting of two or more important factors in the 
Sacrifice. More interesting is the personification of 
yajna in which some particular part or detail of a 
sacrifice, has been described as forming a limb of its 
body. Thus at I. 4, 4, 8 the two &gharas are said to 
form the root and the head of the body; at III. 2, 3, 20 
Avithyesti is said to be the head of the Soma Sacrifice 
and the opea@ning and the closing libations are conceived 


as the two arms; similarly at III. 4, 4, 1, Pravargya is 
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said to be the head and the Upasads the neck respectively. 
Such partial identifications are very frequent in the Sat. 
Brahmana, but complete metaphors are also not wanting 
theres Indeed sacrifice in the Ss Br. is neither only 
formal or mechanical; it is an organic whole. ae has been 
identified there with Purusa or a living being and the 
different aspects of sacrifice are compared to different 
limbs. Thus,while describing sacrifice as a Purusa, the 
Satapatha Brahmana says that “its head is Havirdhadnan; 
its mouth is Ahavaniya. The sacrificial stake is no other 
than his crest lock; and the Agnidhriya and Mar jaliya are 
his two arms. The Sadas (tents for the priests) is no 
other than his belly and the two fires which are behind 

it are his feet. Besides, sacrifice has also been 
identified with Prajapati in this Brahmana and Pra japati 
is the creator of everything human or divine. In the 
symbolical description of Agnicayana in the Sat. Brahmana 


29. purugo vai yajiah / Si Br. I. 8; 2, 1. 


The reason why the sacrifice has been identified with 
purusa is that in heing spread,the sacrifice is made 


just as large as a man —- esa _vai tayamano yavaneva 
purusas tavan vidhiyate (IIT.'5, 8, 6). 

30, sira evasya havir dhanam / ...... mukha vasya- 
havaniyah / sees. stupa evasya yupah / bahia 
evasyagnidhriyasca marjaliyasca / udarambvasya 


sadah / -sse.. atha-yavetau jaghanendgni - padavevasyai-~ 
tavesa eeeve ete. si Br. Tis D5 ay 1-6. 


Si. -S. Br. Tet, Ay 182. 316, By Se 
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this Pra japati has been identified with ie as the 
erection of the fire-altar symbolises the world-creation. 
Sacrifice is also identified with selaens i.e. the 
man who performs the sacrifice or who is the lord of © 
sacrifice (ic. yajnapati) and thus the equation of 
sacrifice, Agni, Prajapati and Yajamina is complete. The 
sacrifice is further aGnee ae with Visnu, the supreme deity 
who pervades the universe and this identification shows 
at the same time the most honoured position of the sacri-~ 


fice and its symbolical identification with the universe. 


Again in the Satapatha Brahmana, not merely the 
ercation of the world is attributed to sacrifice, but the 
conception of a generatize process is also frequently 
associated with it. While giving the etymology of the 
word ‘ya jiia’ the Satapatha Brdhmana makes it connected with 
the conception of generation — “when they press hin, 
Shey slay him; and when they spread him they cause him to 
be born, He is born in being spread along; he is born 


35 
moving (yan jayate). Hence yaiija; for yatija they say yajia." 


88. 8, Bre Vie 15/2 Be 
33. Si Br, K.5, 216. | . 
34, S. Br. I. 1, 2, 18; Ie 7%, 1, 23 I, 9, 3, 93 
Til. 6; oy Se ‘ 
tanvale 
35. ghnanti va enambtad yadabhisumvanti tad yadenamh,tade- 
nan janayanti sa tayamino jayate sa yan jayate tasmad 
yahjo yaiijo ha vai namaitad yad yajna iti / 
Se Br. ITI. 9, 4, 28. 
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"Bub sacrifice is not only generated, it is the generator. 
The Brahmana-text while enjoining or describing the 
performance of any rite, mentions also the result which 
is due to the sacrificer.s Among the various results 
assured to the sacrificer,we find good offspring as a 
result which is obtained by performing many rites. Thus 
the Satapatha Brahwana while explaining the reason why 
the Patnisamydjas are to be offered at the end of the 
Darsapirnamisa says that “from the sacrifice offsprings 
are assuredly produced; those offsprings produced fron 
the sacrifice are produced from couple (mithune) and the 
offsprings produced from pair are produced after the comple 
-tion of the sacrifice." In other places (ITI. 2, 1, 13 
XI. 2, 1, 1) the sacrificer has been said to be born out 
of the sacrifice. Thus sacrifice as a generative process 
is an established conception at the time of the Satapatha 
Brahmana and the Satapatha Brahmana accordingly shows a 
tendency to establish a pair of male and female somehow 
or other in any particular rite, because it is from the 
pair that generation takes place. Generally the male 
ov female qualities have been endowed wpen anything on 
the basis of the grammatical gender. Thus in the samista~ 
yajus performance the altar is cleansed by means of the 
36. yoajnidvai prajah prajayante yajnat prajayamand 

mithunat prejayante mithunat prajayamand arntato - 
_ yajhasya prajayante ... etc. / 5. Br. I. 9, 2, 5. 
37. mithunad vai prajatih / S. Br. IX. 4, 4, 5. 
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grass-bunch; the altar (yedi-feminine) is the female and 
the grass~bunch (veda-masculine) is the male and they thus 
form a productive pair. In the Agni-hotra ceremony six 
pairs have been described —- the sacrificer (yajamana- 
masculine) and his wife (patni-feminine), the calf (vatsa~ 
masculine) and the Agnihotra-cow (agnihotri ~ feminine), 
the pot (sthdli - feminine) and the coals (atgadrah - 


masculine), the offering sppon (sruk.- feminine) and the 


dipping spoon (sruya - masculine), adhavaniya fire (mascu- 


line) and the log (samidh - feminine) and libation (ahuti - 
feminine) and svahikara (masculine). The ideology of the 
Satapatha Brahmana, in course of dealing with different 
kinds of rituals, not only describes here and there in the 
form of productive pair by conceiving male and female but 
also often uses the comparison with the process of human 
progeny. All this definitely points to the conclusion 

that the idea of the sacrifice in the Satapatha Brahmana 

is that of a generative process and not a mere mechanical 


process for gaining the desired result. 


Truly speaking, the Satapatha Brahmana never holds 
the notion that sacrifice is a mere mechanical process; on 
the other hand, it has again and again conceived sacrifice 
as @ complete whole and many minor details have been 
emphasized there only in order to achieve completion or 
perfection in the sacrifice. For instance in the Darsa~ 


purnamisa sacrifices the sacrificer has to take a black 
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antelope-skin for perfection of the sacrifice itself 

(‘ya ftiasya sarvatvaya! — I.4, 4,1). It is further 
enjoined that while the cows are being milked, a drop of 
water which the milker has used, is poured into the milk. 
Thereby the sapping begets perfection ('rasasya sarvatvaya' 
— I. 7, 1, 18). Such descriptions are numerous in the 
text and show that sacrifice with all its details is 
always supposed to be a self-complete entity in the Sat. 
Brahmana. All these details are nothing but means to the 


ends 


On the whole, sacrifice in the Satapatha Brahmana 
does not mean merely a juxta-position of meaningless forma~ 
lities of ceremonies as some scholars might have suggested; 
it has a deeper significance at bottom in which we can 
discern a quiet yet persistent yearning for a moral and 
spiritual life. Unlike the earlier Brahmanical texts like 
the Airateya Brahmana, the Kausitaki Brahmana or the 
Jaiminiya Brahmana, the Satapatha Brahmana shows a clear 
tendency to transcend the mere formalism of rites; occa~ 
Sionally here flashes forth fron behind the thick cloud 
of ritualism the glow of religious spirit imbued with 
- truth, knowledge and reverence. In many places the actual 
rigid performance has been replaced by symbolic performances. 
In the Darsapiirnamisa sacrifice the actual Saman-singing 
may be replaced by the utterance of the sacred syllable 
'Om' and the Brahmana states that thereby the ‘entire 


{uA 


sacrifice becomes endowed with the Saman', Again the 
symbolical manner of performing the Darsapiirnamasa sacri~ 
fices has been stated in the Brahmana as making offerings 
to the mind and speech Henpect ively; fox mind is the full 
moon and speech the new moon. The importance of 
sraddha is also well-established and it is implied that 
spaddhaé is the foundation of the sacrifice. Thus says 

Ya jiaval kya in reply to danaka that if there is nothing 
material to offerthen ‘truth’ (satya) is to be offered in 
faith (sraddha). At XII. 1, 8, 28 it has been said 
that sraddha along with satya, srama, tapas, yajma and 
ahutis can give the same result of the sacrificial 
session actual physical offering. -At the same time the 
importance of lmowledge is recognised in the Brahmana and 
mere physical performance does not suffice to achieve the 
ultimate object without full Imowledge of the same 
ritualistic rites. Many times we find in the Satapatha 
Brahbmana stresses laid upon the true lmowledge of the 
rite along with the physical verformuce. As an instance 


we may refer to the text where Sauceya Pracinayopya speaks 


38. S, Br. XI, 2, 4, 8: sa yainanasa agharayati mano vai 
pirnamaistena pirnamisam yajatyatha yam vaca aghara- 
yati vagvai darsastena darsah yajatyateno hasya 
dargapirnamisaévistau bhavatah / 

39. S. Br.Xl. 8, 1, 4: na va ihe tarhi kin cand~ 
sidathaitadahiyataiva satyam sraddhayamiti / 
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to Uddalaka Arwni, "Tf? thou hast offered the Agnihotra 
Imowing this (for example, why the spoon is shaked after 
the offering etc.) then it has indeed been offered by 
thee; but if (thou hast offered it) not knowing this, 
then it has not been offered by thee." 


Finally we sometimes have in the Sat. Brahmana 
clear statement that knowledge alone is the important 
factor and that mere rituals do not help us to attain 
the highest goal. : Such infrequent references at least 
show the trend that even among the external parapharnelia 
of Brahmanical ritvalism, spiritualism is gradually gain- 
ing its foothold, It seems quite possible that there are 
free-thinkers all the tims who uphold the cause of 
spiritualism which becomes fully developed in the later 
Upanisadic texts. This also leads us to the conclusion 
that the Upanisadic speculations are but natural develop- 
ment of the spiritualism found in the Brahmanas. The 
Satapatha Bréhmana again of all the Branmanas marks this 


transitional stage more clearly than others. 


40, yadi va etadvidvanagnihotramahausi ratha te hautain 
_ -yadyu va avidvanahutameva ta iti /S. Br. XI. 5, 3,4. 
44, S. Br. X. 5, 4, 16: vidyoya tadarohanti yatra kimih 
paragatah./-na tatra daksind yanti navidvanisasta~ 
pasvinah .... / "By knowledge they ascent that (state) 


where desires have vanished; daksinas do not go thither; 
nop the fervid practisers of rites without Imowledge." 
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TI 
Varieties of Secrifice : 


From the previous discussions it is evident that 
sacrifice as a full-fledged institution is firmly established 
in the age of the Brabmanas, and this is particularly revealed 
in the Satapatha Brahbmana. The two main divisions of the 
Vedic rituals are the sraute and prhya sacrifices, Of these 
the Sreuta sacrifices which demonstrate the use of the three 
fires, constitute the main theme of the Brahmana works. The 
Vedic texts have sometimes tried to classify the Srauta rites 
according to the nature of the materials offered as oblations. 
The Satapatha Brdhmana observes that there are two kinds of 
oblations viz. the Soma-oblation and the butter-oblation. 

Of them the Soma-oblation is an oblation by itself; and the 
butter~oblation is an offering of the articles of havis (rice, 
milk, etc.) as well as the offering of animals. a A further 
difference is that in the Soma~-offering the recitation of the 
samans is essential, while in the butter~oblation Sdma- 
recitation is not needed. The Aitareya Brahmana mentions 
three ih of oblations — Ships of fire, butter and 
Soma", It also appears from the Satapatha Brabhmana that 
the sacrifice was probably conceived as five-fold, for it 


* * » <= © A5 « A. 
mentions sacrifice as pankta . The Aitareya Aranyaka 


42, vig. ahavaniya, garhapatya and daksinagni. 

48, Sy Bre; Ts 7; 2, 104 

44. Au. Or. 1.754 

45. peakto vai gfosnet / Sa. Br. T ei; 24 16. This is substan~ 


ated by a's commentary hang kn ambhidi- 
Sr Rene eet it "s gomentary «yo jtc. shane ah. 
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distinctly mentions the five kinds of sacrifice as Agnihotra, 


a _ on was ee af 
Darsapurnamasa, Caturmasya, Pasu and Soma. 


In the Srauta-siitras the principle of distinction 
bears upon division of the sacrifice as Prakrti and Vilrti. 
Prakrti is the model or base from which the modus operandii 
or procedures are ulilised towards performance of the Vikrti. 
Thus Agnihotra, Darsapiirnamisa, Pra japatya pasu and Agnist oma 
are the models of the four kinds of sacrifices viz. Homa, 
Isti, Pasu and Soma respectively. With these we may add 
Gayamayana as the model of the Satra-type of sacrifice (which 
is nothing but a form of Soma~sacrifice extending over one 


year or more for its completion) 


Agnihotra : 

In the early Vedic age the performance of Agnihotra 
or the Fire-god oblation was an obligatory sacrificial duty 
for the higher three varnas. It consists of oblations of 
milk, curd, rice etc. offered to the Sun-god and Agni in the 
_ sacrificial fire in the morning and evening respectively. 

The remainder of this offering is given over to the Wind-god 
Vayu (II. 2, 4, 17). It is a life-long sacrificial duty for 
one who has properly set up the sacred fire. The Satapatha 
Bra&hmana (XII. 4, 1, 1) says that “those who offer Agnihotra 


indeed enter upon a long sacrificial session; Agnihotra 


46, Ait. Aranyaka, II. 3, 8 : sa esa yajiiah pancavidhogni- 
hotram darsapirnamisau caturmisyani pasuh somah / 
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indeed is a satra that ends with old age or death, since he 


(sacrificer) becomes free from it only by old age or death." 


Difference of opinions is noticed among the authori- 
ties regarding the precise time of the morning offering i.e. 
whether the offering is to be made just before or just after 
the rising of the sun in the morning. The Satapatha Brahmana, 
however, prefers the offering in the morning before sun-rise, 
because it is said to usher in the rise of the sun. ‘The 
evening oblation is offered at a time when the sun has set 
and in this regard there is no controversy. The fires are 
kept perpetually alight or are culled daily from the Garhapatya 
fire before the setting of the sun (II. 8, 1, 7-8). Two 
libations are offered; tha first one in the evening is 
offered to Agni with the text — 'agnir jyotih jyotir agnih 
svyahi' (Agni is the light, the light is Agni, Svihd). The 
second libation is offered to Surya in the morning with the 
text —- 'Siryo jyotih jyotih stryah, svaha' (Surya is the 
light, the light is Surya, Svahi).“” The second offering is 
AZ, @irghasatram ha va eta upayanti ye'gnihotram juhvatyetad- 


vai jaramaryan satrah yadagnihotran jaraya vava 
hyevasman mucyate mrtyuna va 


48, os er, TL. 3, 1,5: 


49, The S. Br. explains the significance of the sacred texts 
ja such context as follows — sa juhoti / agnir jyotir- 
jyotirgnih svahetyatha pratah suryo jyotirjyotih suryeah 
svaheti tat satyenaiva huyate yada hyeva sitiryo'stametya~ 
thagnirjyotir yada surya vdetyatha stryo jyotir yadvai 
satyena hiiyate tad devan gacchati / "Thus offering is 


contd. Reee 
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indeed equivalent to the Svistakrt, since it is offered on 
the north part of the fire and that is the region of the 
Svistakrt (II. 8, 1, 28; I. 7, 8, 20). The main offering 
is made with milk which is heated on the Garhapatya in an 
earthen vessel, Some water is poured into it with the 
sruva for the sake of appeasement. Then the Adhvaryu takes 
‘mill four times with the sruva into a ladle called the 
Agninotrahavant, made of the vikankata wood. He then takes 
a kindling-stick (Samidh) and hastens up to the Shavaniya 
with the ladle to make the libation on the burning stick. 
He offers the first oblation (pirvahuti) without pubting 
down the offering spoon beside the fire and then the second 
one after putting it dowa (II. 5,1, 17). After the liba- 
tions are completed the milk left in thelladle is drunk up by 
the Adhvaryu. 


With the offering of the Apnihotra libations may be 
performed the ceremony of homage to the deities viz. Indra, 
king Yama, Nadel he Naisadha (King), Anasnat, Sdfigamana and 
Asat Pamsava. These deities are none but the different forms 
of Fire-god and hence the function of rendering homage to 
them is known as Agnyupasthana (Literally, standing near the 
fives). At the end of the performance the sagrificer mentions 
his son's name as his successor in his duty. If he be 

made with the truths; for truly, when the sun goes dow, 
then Agni (fire) is the light, and when the sun rises, 


then Strya (Sun) is the light; and whatever is offered 
with the truth, that indeed, goes to the pods."(11.3,1,30), 


50. S. Br. IT. 4, 1, 44. 
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sonless, he should insert his ovwm name. 


The Agnihotra or the Fire~god oblation is surely 
an old rite. It probably had a popular origin from the 
necessity of the maintenance of fire in everybody's house. 
The Satapatha Brahmana itself regards the Agnihotra as a 
type of domestic sacrifice (pika~ya jie) and not ag the 
iaviaen However the Agnihotra attained much promi- 
nence in the Br&éhmanic age and Yajuavalkya has described 
its importance among the Srauta rituals with a fine simile — 
"nhat the arrow~head is to the arrow, that the Agnihotra is 
to sacrifices." Itis also conceived as a means of 
poleete sve death and it is like a ship that sails heaven~ 


oO 
wards « 


Darsapurvamass, : 


The Darsapirnamasa sacrifices are the pattern or 


the model of all sacrifices which are said to belong to the 


51. Prof, Weber thinks that the Agnihotra or specially its 
morning rite is a sun-spell to aid the sun to perform 
its daily function of rising. Cf, Indische Studien, 
K. 829. His supposition is certainly based on the 
opinion of those who insist on offering the oblation 
before the sun rises on the ground that ‘assuredly it 
(sun) wonld not rise, were he not to make that offer- 
ing. (Sv Br. IT. 8, 1, 5). 


4 - “~ «@ . Piven 
52. S. Br. IT. 8, 8, 102 yatha va isoranilan / evamyajna- 
- nBmagnihotram. .. + « / 
53. S.-Br.-II, 3, 3, 15: naurha va esa svargya / yadagnihotram 


* ¢© @® & @ 
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ca 
isti-type and in which the sacrificer employs four priests 


(vig.e Hotr, Adhvaryu, Agnidhra and Brahma). The Satapatha 
Brahmana has highly eulogised these sacrifices and has first 
dealt with them at length,though from the stand-point of the 
sequence of time Agnyadhana (establishment of sacrificial 


Pires) should come first. Indeed these sacrifices have 


gained the same importance as the Soma-sacrifice, (UN 


The Darsapirnamisa includes two performances -— one 
on the darsa (i.e. the dark moon day) and the other on the 
plrnamase (i.e. the full-moon day). One who has performed 
the Agyadhyeya ceremony (i.e. the ceremony of establishing 
the seared fines) is entitled to begin the performance of 
Darsapirnamaisa on the next full-moon day. The sacrifice 
actually consists of two days in the full-moon and two days 
in the dark moon. Commencing the rite in the morning of the 
full moon day,the sacrificer has to enter on diksa which is 
an act of purification. "He who is consecrated approaches 
the gods and becomes one of the gods" (evan va oga upavartate 
yo diksate sa devat@nameko bhavati — ITI, 1, 1, 8) says 
the Satapatha Brahmana. Though there are many ancillary 
vites in both the darsa and purnamasa performances, there 
are three principal oblations in each of them. In the full 
moon performance two oblations consisting of rice-pap (puré- 
isa) are offered to Agni,and Agni and Soma jointly (agna- 
somou). Another oblation consisting of butter and characteri- 


sed as upamsu-ydga (i.e. performed in a low tone) is offered 


54, S, Gr, The 44 tA: 
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to one of the four deities viz. Visunu, Pra japati, Agni and 
Soma. In the new or dark-moon performance one oblation of 
rice~pap is offered to Agni, another of milk goes to Indra; 

a third one, consisting of a mixture of sweet and sour milk 
called Saméayya is also offered to Indra. In reference to 
the third offering some authorities want to restrict the 

same only to that person who has already, performed the Soma- 
sacrifice. The Satapatha Brahmana, however, allows one to 
offer the Sannayya even if he has not performed the Som-~ 


sacrifices 


The process of performance on the darsa and on the 
purnamasa, is more or less the same. It includes many details. 
The ceremonies performed on the first day are mainly prepa- 
vatory.: These consist of the preparation of the fires, the 
formal taking of a vow by the sacrificer,which involves his 
obstention from certain kinds of food, specially meat,and 
from all sensual pleasures, sleeping on the ground, the 
cutting of hair and beard, observance of silence and so on. 
The ceremonies of the second day include fetching of the 
sacred water and the utensils necessary for the performance, 
preparation of the rice=pap, preparation of the altar, girding 
of the sacrificer's wife with a cord, her looking dovm upon 
the sacrificial butter, covering of the altar with the grass 
and laying three enclosing sticks around the fire. All these 
preliminary details are performed along with the utterance 


of proper mantras. These preliminaries having been completed 


55. S. Br. I. 6, 4, 1. 
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the real sacrifice begins. First of all, kindling woods are 
laid on fire in accompaniment with the utterance of fifteen 
Samidheni verses. After that two libations of butter are 
made and then comes the Pravara (i.e. the enumeration of the 
sacrificer's ancestral line) followed by the formal choosing 
of the Hoty. The principal offering takes place after the 
five fore-offerings (praya jah) of butter to the kindling 
sticks. The principal offerings are made along with the 
utterance of anuvakya (invitatory prayer), Yajya (offering 
prayer) and the vasat-call; these are made complete with an 
additional offering to Agni Svistaket in which all gods are 
invoked. Then follows the Idabhaksaya or the tasting of 
the remains of oblations by the priests of whom Brahma as 
the superintending priest has a special share. The other 
subsequent rites are the anuyajas (i.e. after-offerings made 
to Barhi, Narasatsa and Agni Svistakrt), the Sariyuvake ( an 
invocation of prosperity) and the four Patnisamyd jas in 
which the wives of the gods are also the recipients of the 
offering. After the performance of some other minor rites 
the sacrificer, who is now spiritually united with Visnu, 
imitates the latter in striding three steps on the sacrifi~ 


cial ground, and the sacrifice comes to an end. 


The Darsapirnamdsa sacrifices are tdbe performed 
all life long or for thirty years. In the Daksayana sacri~ 
fice which is but a peculiar modification of the new and 
56. Samit, Tantmapat, It, Barhi and Svahakara - these are 


the names of the sticks to whom the five fore~offerings 
are made. 
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full-moon sacrifices, the performance may continue for 
fifteen years only (XI. 41, 2, 18). 


57 
Caturmasyas ; 


The Caturmasyas categorically share the characteris~ 
ties of an igsti and according to the G.Bs- (I. 6, 7) they 
constitute one of the seven Haviryajnas. But since these 
rituals are very complicated in nature, they have been 
dealt with separately in the Satepatha Brahmana. These 
sacrifices are performed in four successive parts called 
the parvan, viz. the Vaisvadeva, the Varunapraghésa, the 


Sakamedha and the Sunasirya. 


The Vaisvadeva parva has more or less the same 
procedure as an isti. In it,oblations consisting of sacri- 
ficial cakes, rice-pap and payasya are offered to different 
gods like Agni, Soma, Savitr, Sarasvati, Maruts or “aruts 
Svatavats, Visvedevas and Dyavaprthivyau. This ceremony has 
been declared to be greater than an ordinary havirya jne, 
since it has nine operon ten nee nine after-offerings and 


three Samistaya jus. 


The Varunapraghaisa has the first five offerings in 
common with the Vaisvadeva. In addition to those five there 


are also oblations offered to Indra and Agni, Varuna, Maruts 


57, The Caturmasyas are performed every fourth month round 
the year, and hence the name Caturmisya. 


58, So Br. II. 5, 1, 21. 
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and Ka (Prajapati). This sacrifice has some special features. 
The most interesting of them is that before offering oblations, 
the sacrificer's wife is enquired about her sexual purification 
and she has to confess whether she -has any illicit connection 
with anybody. In this parvan again there is an avabhrtha 
bath at the end of the performance just as there occurs one 


at the end of a som~sacrifice, 


The third parvan viz. the Sakamedha consists of 
several offerings and requires two days for its performance. 
On the first day oblations are made to Acni Anikavat, Maruts 
Samtapanas and Maruts Grhamedhins. Next day in the morning 
is perf orne d the Darvihoma to Indra, an oblation of cake is 
offered to Maruts Kridins and pap to Aditi. Then follows 
the Mah@havis which includes, besides the usual five offer- 
ings, the oblations to Indra~Agni, Vahendra and Visvakarman. 
In the afternoon is performed the Mahapitryajia or sacrifice 
to the Manes and this is succeeded by the Traiyambaka~homa 
or offering to Rudra Tryambaka. 


The fourth parvan of the Caturmasyas called the 
Sunasirya consists of an oblation to Vayui and another to 
Siirya. The author of the Satapatha Brahmana, however, thinks 
that one, performing the Caturmasyas, may offer the a 


at the same time when he performs the Sakamedha offerings. 


59. Such confession is sure to get her rid of the fault and 
to make the performance pure and perfect. Cf. niruktan 
vé enah kaniyo bhavati satyam bhavati / S.Br. II. 5, 2, 20 


60. S. Br. Il. 6, 8, 10. 
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x x x x In other words by offering the Seasonal offerings 
(i.e. the Caturmisyas ) three times in the year, he indeed 


gains the whole year. 


The performance of the Caturmasyas has been praised 
in high terms in the Satapatha Brahmana ¢ "Verily pene Oe 
is the righteousness of him who offers the Caturnisyas". 

-The significance of this eulogy is that one who performs the 
“Caturmasyas all round the year, gains the year, The year 

is the whole as it symbolises the time eternal and the whole 
is imperishable. The origin of these rites has been referred 
to the gods in the Brabmana (V. 2, 8, 10). Modern scholars 
generally agree that the Caturmasyas have been originally 
popular rites with magical ends. In the Brahmanas, 
however, they are elevated to the high rank of the Sraute~ 
ritual end comer mes have been connected with the Soma- 


sacrificée 
Pasuyaga (Animal Sacrifice) : 


¢ 1 * nme a 
The Pasubandha or the animal-sacrifice is an 


61, S.-Brs II. 6, 8, 1 : aksayyam ha vai Suketam caturmisya- 
yajino bhavati / ° 

62. Most scholars think that the Caturmisyas are popular 
rites of fertilization. Cf.-J.C. Heesterman, Ancient 
Indian Consecration, ».-28f. Prof. Keith has taken the 
fourth performance i.e. the Sunasirya parvan as an 
agricultural rite. RPV, Vol. If, ps 323. 


68. The avabhrtha~bath at the end of the Varuna-praghasa or 
the inclusion of the Caturmasya in the Rajasttya sacri- 
fice evidently is a pointer to its Saumika~character. 
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independent sacrifice and can ats pe performed as a consti- 
tuent part of the Soma-sacrifice. The Satapatha Brahmana 
mentions two types of animal sacrifice -—— one is of the 
Haviryajna order and the other of that of the Soma-sacrifice. 
of, the Havirya jna-order is that at which the Adhvaryu brings 
the sacrificer the fast focd, leads water forward and pours 
out a jarful of water at which the sacrificer tales the 
Visnu~strides. The animal~sacrifice belonging to the order 
of the Soma~sacrifice is that at which these rites are not 
performed. The independent animal-sacrifice termed as 
Wiriidha~pasu~bandha is vegarded as model for all Pasu-yagas 
and is really a modification of an animal sacrifice in Soma~ 
yaga called the agnisomiya pasu. The Satapatha Brahmana , 
however, gives details of the animal-sacrifice ae are of 


the Soma-ritual and not as a distinct performance. 


In a Soma~yaga the performance of the animal- 
sacrifice takes place on the Lown day + The deities 
are igni and Soma. Six priests viz. Adhvaryu, Prati- 
prasthatr, Hote, Agnfahra, Maitravaruna and Brahman are 
necessary in this performance. Of them laitrdvaruna is not 


only an assistant of Hotr; he shares the function of the Hotr 


64, There seems to exist some controversy regarding the real 
nature and status of the Animal-sacrifice. The St Br. 
quotes the question asked by the Brahmavadins which ws 
already current at that time as to whether the Aninal- 
Animal-sacrifice is an igti or a great (mahd i.e. Soma~) 

- gacrifice. (XI. 7,-2, 2). a 

65. Sz By. XI. 7, 2, 1. 


66. §.Or.57.7,2,2 
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by uttering the praisa mantras and by reciting the anuvakyas. 
In this sacrifice a sacrificial post or stake (yiipa) is 
needed for binding the animal and it is made of khadira 
trees. It is posted towards the ésternmost part of the 
sacrificial altar and when it is erected,the Adhvaryu drives 
up the animal and ties it there. The Hotr recites the 

eleven apri-verses and also the eleven fore-offerings. Then 
while the Hotr recites verses to Agni circumambient, the 
dgnidhra priest leads the animal to the slaughtering ground. 
While the animal is being led, the Pratiprasthatr holds on 
to it from behind, the Adhvaryu holds on to the Prati- 
prasthatr and the sacrificer to the Adhvaryu. Then the 
animal is immolated and its limbs are dissected by the 

person called Samitr., The omentum (vapa) of the animal is 
pulled out. It is heated on the cooking fire and.is offered 
in five layers, the melted butter, then a piece of gold, 
then the omentum, then again a piece of gold and then the 
melted butter again. (III. 8, 2, 17f£.) After the Vapa- 
offering the Hotr recites verses, while the offering to the 
Manoté deity is made. Then offeringsare made with segregated 
parts of the body of the animal to Agni and Soma, to the 
Lord of Forest (Vanaspati), Agni Svistaket and the Quarters 
(disah). After that,are performed the after-offerings and 
the Patnisamyajas. In the animal sacrifices as in the Som- 
sacrifice, the ayabhytha is done but it is performed symboli- 


cally with the heart spit.” 


67. &. Br. ITI. 8, 5, Sf, 


Soma-sacrifice : Agnist oma 


The sacrifice in which the juice of the soma- 
creeper constitutes the main oblation, is lmown as the Soma~ 
yaga. It is a very old ritual; the parallel existence of 
this cult in the Iranian Zend-avesta and the similarity of 
the Vedic cult with its Iranian counterpart, undoubtedly shows 
the prevalence of som-sacrifice before the Indian Aryans 
became separated from theirbrethren, the Iranians. At the 
time of the Brdhmanas, it attains so much eleborateness that 
it requires sixteen priests for its performance. : Its 
variety is also remarkable. It is said to have seven forms 
called the Samsthas, viz» Agnistom, Avyognigtoma, Ukthya, 
Sodasin, Vajapeya, Atiratra and Apt oryama. The Soma~ 
sacrifices may also be classed as those that are finished 
in one day (ekaiha), those that are performed for more than 
one day upto twelve days (ahina) and those that extend over 
more than twelve days upto one year or more (satre). Generally 
the Agnistoma, also known as Jyotistoma, is regerded as the 


model (praketi) of all Soma-sacrifices. 


68, Some ritual texts mention another priest called Sadasya 
as the seventeenth ones but the Sat. Br. strictly refutes 
to accept him. Cf. Si Br. &.41, 19. 


69. Cf. Gautama Srauta Sutra, VIII. 21; Latyayana Srauta 
Sittra, V. 4,.24. Earlier the G.B. (I. 5, 28) has men- 
tioned these seven and has called them sutyas -~ agni- 
stoma 'tyagnistoma ukthyah sodasi-mimstatah / Vajapeyo'- 
tiratras captor-yimitra sapbamah /f{ ityete "sutySh / 
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The opKomeny begins with the initiation (diksa) of 
the sacrifices. For this an isti, called the Diksaniyesti, 
is performed in which an offering is made to Agni and Soma. 
On the second day takes place the Prayaniyesti which marks 
the beginning of the Soma-yaga and in which five deities 
vwiz.e Pathya Svasti, Agni, Soma, Savitr and Aditi are invoked. 
Then follows the ceremony of purchasing soma. After the 
Soma is bought and is placed on a cart, the sacrificial rite, 
called the Atithyesti, is performed in honour of @#m Soma, 
For it is thought that Soma is the king of gods and Brahbmanas 
and he has come to the sacrificer’s house as an honoured 
guest. This is followed by the function Taniinaptra in which 
all the priests and the sacrificer touch together the ajya 
(the clarified butter) kept in a vessel. This ceremony is 
thought to establish an indissoluble bond between the sacri- 


ficer and the priest. Next comes the Pravargya (or the 


70, Diksa includes observance of various rules (vratas) and 
is thought to make him fit for performing the sacrifice. 
The Ss Br. thinks that it confers divinity on-the sacri- 
ficer, of. St Bre ITI. 1,1, 83 TIT. 1, 1, 40. 


71. Though actually soma has already been procured and care- 
fully preserved, yet a mock scene is to be enacted before 
all, showing the purchase of Soma from-a Sidra in 
exchange of ten mediums of barter, viz, one~year~old 
cow, gold, she-goat, milch cow and her calf » an OX, a 
bull-calf, a she~calf and clothes. Scholars think that 
the whole thing is to symbolize "the acquisition of the 
Soma by the gods from the Gandharyas." 


725 JC. Heesterman, Ancient Indian Consecretion, p. 191. 
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milk-boiling) ceremony followed by the Upasad-yigas (consist- 
ing of three offerings of ghee to Agni, Soma and Visnu) on the 
three consecutive days. During the performance of these rites 
the preparation of the special altars for the Som-ritual 
takes place and the Ahavaniya fire is transferred to the 

high altar. At the end of the Pravargya and other rituals a 
pasu-yagalis performed with the offering of the pasu to the 
deity, Agnisomou (Agni and Soma jointly). After all these 
preliminary rites being performed, the actual Soma-yaga begins. 
Larly in the morning the Hotr performs the prataranuvale in 
which only verses are uttered for invoking the gods. Then 
begins the soma-pressing with two stones, the juice is 
extracted and put in a vessel called graha,. The pressing 

of soma and extracting juice from it is Imown as savana. 

Mt the time of soma-pressing rk-verses are chanted by the 
priests belonging to the Hotr~group and samans are sung by 

the Udgatr priest and his assistants. Some is pressed 

thrice (in the morning, at mid-day and in the evening) 
according as libations are made with the soma~juice at three 
different times of the day. After the libations are over, 

the remaining soma-juice is partaken of by the priests along 
with the sacrificer. The mid-day libation being over, sacri- 
ficial fees in the form of sacrificial giffs are offered to 


the priests, After the third and last oblation of soma is 


738. Four kinds of sacrificial gifts have been. mentioned in 
Satapatha Brahmana (IV. 8,4, 24-27), viz. Gold, Cow 
Cloth and Horse. 
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offered, the ictintigite takes place. This ritual is 
performed in water where approach the priests alongwith the 
sacrificer and his wife. The two deities Varuna and Agni 
are invoked,and the offering of the oblations to them,is 
made in the water instead of in the fire. The sacrificial 
utensils and other things are immersed in water and the 
sacrificer and his wife bathe in the water. Having put on 
new clothes, when they return to the sacrificial ground, 
the concluding rite called the Udayaniyesti is performed. 
Thisknarks the closing of a soma-ritual just as Prayaniyesti 


marks the beginning. 


This, in fact, is a skeleton description of the 
Agnistoma which stands as the model for all other Soma- 
rituals. The other forms of the Soma-sacrifices (samsthas) 
are based on the Agnistoma, with particular changes special 
to them. In this context,we like to mention two other varie- 
ties of the Soma-sacrifce -- the Gavimayana (model for all 
Satra~type of rituals) and the Dvadagaha(model for all sacri- 
fices which partake of the nature of both ahina and satra). 
The Gavamayana is the great sacrificial session usually 
extending over 361 days ~- nearly a whole year round. It 
may be arranged.in three parts -—- first part consisting 
of 180 days and having different forms of Soma-performance ; 
the last part also consists of 180 days during which period 


74, The avabbrtha is the final bath taken by the sacrificer 
and his wife, along with some rites. It is characteristic 


of a soma-sacrifice and marks the end of the ritual. 


the rites of the first 18U days are, veriigrned in the reverse 


order. The middle part consists of one ey performance 


called visuva or visuvant (equinox) » the ‘pvadasaha combines 
in itself some detaiks of the Sutra-type and some of the 
Ahbina-type of sacrifice and reqaires thirty six days for 
its completion. Like a gatra, it always ma begins and 
ends with an atiratra, but the usage af the roog ‘'yaj' 
and certain other injunctions indicate its character as 
am sbina. 

Sacrifices having a political import : 


Besides the usual varieties the Sat. Brahmana has 
dealt with some rites which evideritly haye a political signi- 
ficance, such as the Rajasuya, Vajapeya, : ASvamedha and Purusa~ 
medhae They are connected with the attalprent of kingship 
and paramount sovereignty on the part cf: ‘the king and conse- 


quently they have a royal perf ormet*« 


Rajastiya : According to the Sat apatha Brahnana, 
the Rajasuya is the normal ceremony of cdf onat ion — "va jna 
eva ra jasuyam / raja vai ra jasuyenestva bavat " (To the 
king doubtless belongs the Rajasiiya, for by offering the 
Rajasitya he becomes king). Thus while '{n most other Vedic 
texts the Rajasiya is highly eulogised ag the verforvance by 
virtue of which all the kings subdued tha earth, the Satanatha 


Brahmana has lowered its importance hy making it an ordinary 


iz 


15. S. Br. W.1.1.12. 
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a 
coroation-ceremony ~— a state ceremonial to whigh any 


petty ruler might fairly think himself. entitled.’ 


The Rajastya or the royal inauguration-ceremony 
comprises of three parts -—- first, a series of preliminary 
sacrifices, second, the Abhisecaniya or the sprinkling or 
the annointing and third, a number of post-annointing cere- 
monies. The ceremony generally begins on the first day of 
the bright half of the month of Phalguna, A purificatory 
ceremony called the Pavitra takes place at first and the 
four seasonal offerings (Caturrisyas) follow for the next 
one year. After the completion of the Caturmasyas some 
more istis and homas are performed among which eleven. offer~ 
ings called the 'Ratninamh Havitsi' take place. The eleven 
‘Ratnins are: (i) the Commander of the army, (ii) the 
Purohita, (iii) the Ksatr (the ruling power i.e. the 
king), (iv) the Queen, (v) the Site (court-ministrel), 
(vi) the Gramani (she headman), (vii) the Chamberlain 
(Ksattri), (viii) the Charioteer (Semgrabitr), (ix) the 
Carver (Bhdga-dugha), (x) the Keeper of the dice (Aksavapa) 
and the Huntsman (govikartana), (xi) Pilagala (courier) 

(V. 8.1, 1-12). The sacrificer also goes to the house of 
the Parivrtti (the discarded wife) and offers a rice pap to 
the goddess Nirrati; this offering is not however, incinded 


Te O s< = oO ~/ 
as one of the ‘Ratninah Havinisi. 


The king goes to the houses of these persons except~ 


ing Ksatra and Aksavapa and Govikartana together, for whom 


76. Julius Eggeling, SBE, XLIV, peXV. 
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offerings are wade at the royal palace. The offerings are 
made to Agni, Brhaspati, Indra, Aditi,: Varuna, Maruts, Savitr, 
Asvins, Pisan, Rudra, and the Way (personified). These 
offerings are Significant since they suggest the intention 

of the kingly sacrificer to make all the officers and others 
faithful followers. 


The second part of the Rajastlya is the main conse- 
cration ceremony as it mainly consists in sprinkling the 
king with holy waters. It is a five-day performance and 
begins with offerings to eight gods, who are called ‘'Devasus' 
(Divine Quekeneys) in the Br&hmana as they have the power 
of quickening’ (V, 3, 8, 18). Each of these gods 8 
addressed before offering with an epithet of his own. 


77. The offerings made by the consecrated king at the houses 
of the 'Ratnins' is significant in another way. These 
Ratnins actually represent different classes of people 
in the society and the king's intention to seek their 

allegiance surely has some political bearing. In the 
list of the Ratnins one can discern the four social 
classes. Besides the Brahmana (the Purchita) and the 
Ksatriya (the king himself £) we find also representatives 
of the Vaisyas (grimani) and even the Sidras (probably 
the aksavapa and the govikartana; Séyana, however, thinks 
that it stands for the commander of the army and others’ 
namely the Stdras — cf. sidrin senényadin.)The Sa Br. 
itself testifies to the varticipation of the Siidpas in 
these offerings by mentioning the subsequent Soma-Rudra 
istl as a purificatory rite necessitated by the inelu~ 
sion of 'those unworthy of sacrifice' (yadaya jniyan 
yajiena prasajati - V. 3, 2, 2) into the sacrificial 
perf ormance « 


78. The names and epithets or functions of these eight divi- 
nities are worthy of attention; they are — Savitr, of 


contd seers 
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These epithets signify the ideals of royal duties and func~ 
tions which the king-designate is expected to follow, After 
the completion of the offerings,some mantras are uttered in 
which the king is announced as the king of all people except- 
ing the Brahmanas cf whom Soma is declared the king. After 
that the sprinkling begins. Tor this seventeen kinds of 
liouid are collected and mixed together in a vessel made of 
the wood of the udumbara tree. Each of these kinds of liquid 
symbolises a special virtue which is expected to exist in a 
king. The sprinkling is done by a Brahmana, a Ksatriya and 
a, Vaisya — the three representatives of the upper three 
classes. After the annointing is over, the king puts on 

new garments, such as an under-garment called Tarpya, a 
garment made of undyed wool, a mantle and a head-band. 
Finally, the Adhvaryu endows him with strength by handing 
‘over a stringed bow and three arrows. A throne,made of 
Khadira wood,is placed on a tiger-skin to serve as a seat 

for the king and another piece of the same skin is spread 
over it as a symbol of vigour, When the annointment becomes 
over, the king takes three steps on the tiger~skin represent- 
ing Visnu's three steps for the symbolic ascension of the 


three worlds -—~ earth, heaven and the wpper regions. 


(contd. from pre-page ) 


true impulse (satya prasava), Agni, the lord of the 
house (grhapati}, Soma, the lord of the forest (vanas~ 
pati), Brhaspati Vak (the lord of speech), Indra, the 
superior one (jyestha), Rudra the lord of cattle (pasu- 
pati), Mitra the true (satya) and Varuna, the lord of 
dharma (dharmapati). cf. V. 8, 3, 2-9. 
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The Rajastiya, the time-old ceremony of royal 
inauguration, seems to have some popular rites accompanied 
with it. Among these noteworthy is the performance of a 
mimic cow-raid (V. 4, 3, 1ff.). In this ritual the king 
mounts a chariot yoked with four horses, drives the car to 
a place among the hundred cows of his relative,and touches 
& cow with the end of the bow and this symbolises the acqui- 
sition of the ownership of the cattle to the king, A game 
of dice is also a compulsory part of thdconsecration cere- 
mony in which the winning throw assuredly symbolises his 
conquest over all castes and all regions. Of similarly 
popular nature is the striking of the king with sticks by 
the Adhvaryu and his assistants in order to expel the king's 
sins (V. 4, 4, 7) or the passing of a wooden sword by the 
Adhvaryu or the royal Purohita, thereby rendering him weaker 
than the Br&hmanas but stronger than his enemies (V. 4, 4, 15), 
All these rites connected with the actual sprinkling of holy 
waters on the king~elect simply signify the unrivalled great- 


ness which every king should possess. 


The third part of the Rajasuya sacrifice includes 
the performance of the Dagapeya which is actually a modifi- 
cation of the Agnistoma. It is to be performed on the tenth 
day after the wunction festival (V. 4, 5, 8) and during this 
ceremony hundred persons including the king, drink in groups 
of ten,out of ten cups (Hence is the name Dasapeya), The 
ceremony has a genelogical interest because while drinking 


each has to cite ten generations of his soma-drinking 
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ancestors. After one year is held the XesavapanTya or the 
cutting of the hair on the king's head. During this one 
year, which is a year of vow for the king,the consecrated 
king is expected not to shave and thereby to preserve the 
vigour which is thought to have been sprinkled on his head 
in the form of the holy waters (V. 5, 8, 1). Next follows 
the Sautramani performance as an expiation for excesses in 
the drinking of soma~juice and then the closing oblation 


Tratdhatavi marks its end. 


Vajapeya : ye Vajapeya (literally, 'the drink 
of strength or food') is generally regarded as one of the 
seven forms (Saihsthds) of Soma-ritual, but it has the nature 
of an independent porte: Julius Eggeling along with 
Prof. Hillebrandt, is of the opinion that the Vajapeya 
originated as a time-ola popular festival to celebrate some- 
thing like the Olympic games, Prof. Keith : also holds the 


same opinion that “it preserves despite the formalism imposed 


79. Though the word Vajapeya is interpreted differently by 
different scholars, the S» Br. is prone to accept the 
meaning of the word 'vija’ as ‘food' (annam vai vajah - 
Sy Bre. Vie Sy 2510s. ka Sy 43 2), 'peya' from the 

[pa (to drink) may mean ‘drink’, “42S. Br. (V.1,3,3; 
V. 1, 4, 12) a dvandva compound is suggested for the 
word Vajapeya and the meaning is obviously ‘food and 
arink' (cf. annapeyam ha vai ndmaitad yad vajapeyam; 
 annamh vi esa ujjayati yo vajapeyena yajate.) 

80. Introduction to the translation of the Satapatha Brahmana, 

SBE, Vol. XLI, pe XXIV. 


81. Vedische Mythologie, p. 247. 
82. Encyclopaedia of Religion and Ethics, Vol.sI, p. 389. 
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upon it by its inclusion in the soma-ritual, many traces of 


tt 


very popular origin.” Thus it is later only that this cere- 


monial partakes of both religious and political nature. 


Regarding the purpose of the performance of the 
Vajapeya and the other coronation-ceremony, the la jashya, 
there is some controversy. We find that the Satapatha 
Brahmana differs from other authorities by giving it a 
superior position to the Rajasitiya, While others agree in 
making Vajapeya a preliminary ceremony to be performed both 
by a Brahmana-priest and by a king and to be followed in due 
time by Brhaspatisava (for a priest) and the Rajasiya (for 
a King), the Satapat ha Br&éhmana prescribes the Vajapeya only 
for a king and definitely forbids the Rajasuya to follon. 
According to it — "one becomes pa ja or king by perform- 
ing the Rajastiya sacrifice; by performing the Vajapeya 
sacrifice one becomes a samrat, Rajya is of lower order 
samrajya is of a superior order. A king longs to be an 
snpaher never (caine. to become a king.” (V. 1, 1, 18). 

a 

Therefore “one should not perform the Rajasiiya after perform- 
ing the Vajapeya; that would be a degradation or descent 
just as if one who was an emperor were to become a king", 
The Satapatha Brahwana further takes Brhespatisava as iden- 
tified with the Vijapeya (brhaspatisavo va esa yad vajapeyam — 
VER dy 40). 


The performance of the Vajapeya includes generally 


one pressing day and at least thirteen days of consecration 
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and at least thirteen days of consecration and three Upasad 
‘Gays so that it takes up at least seventeen days and may be 
spun out to a year. It also includes animal-sacrifice. But 
the most interesting of all features performed in the Vaja- 
peya are the aji~dhavana or the chariot-race, the roha or 
mounting a post and the recurrence of the number seventeen. 
The charlot-race takes place at the midday pressing of the 
final day. The sacrificer competes with sixteen rivals and 
seventeen drums put in a row from Agnidhra hearth westwards 
are beaten for making an auspicious sound. The four horses 
which are harnessed to the sacrificer's chariot are sprinkled 
with holy water and a rice-pap is prepared for Brhaspati, 
the winner of the first race of this kind. A post is fixed 
as the farthest limit of the race-course at the end of the 
measurement of seventeen arrows. During the race the 
Adhvaryu utters mantras addressed to the horses of the 
sacrificer's chariot. The cars run up to the post round 
which they turn and come back in such a way that the sacri- 
ficer happens to be the first to reach the altar. After 


certain other libations the wife of the sacrificer is brought 


&. "This race, like the cow-raid and a dice-play in other in-~ 
augaration ceremonies, represents a test for recognizing 
the ruler's superiority in valour and physical prowess 
and a means of enabling him to prove himself the fittest 
man for kingship as well as magical devices to achieve 
the defeat of his adversaries in prowess, sagacity etc." 
— d. Gonda, Ancient Indian Kingship, p. 85. 
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in. A ladder is placed against the sacrificial post and 
the sacrificer after calling his wife mounts until his head 
overtops the post. The performance ends with seventeen 


ujjitis or benedictions accompanied by libations. 


Asvemedha : The Asvamedha, actually a soma- 
sacrifice, is also a ritual with a political-end-in-view 
Since it aims at the attainment of paramount sovereignty 
on the part of the king. Probably,it was originally a 
victory~celebration-rite “and later it was elevated in the 
Brabmana-texts as a Srauta-ritual. The Satapatha Brahmana 
has connected the origin of the Asvamedha sacrifice with 
Prajapati (XIII. 1,.4, 1); elsewhere it has been said that 
Prajapati gave all the sacrifices to the gods but reserved 
the Asvamedha for himself (XIII. 2, 1, 1). The Asvamedha 
has even been identified with Prajapati in the Satapatha 


Brahmana (prajapatirasvamedhah - XIII. 2, 2, 18; 4, 1, 15). 


This ritual is also praised therein such high terms as "the 


bull of all the sacrifices" (rsabha esa yajfiénarh yadzsvamedhah 


-~ XIII. 1, 2, 2) op "the king of all the sacrifices" (raja va 
esa_ya jviananm yadbsvamedhah mle Ci By Ae. TE aeotten 
identified with all (XIII. 8, 2, 43; 38, 8, 6), because it 


serves to obtain everything. 


At the time of the Brdhmanas the Asvamedha is 
essentially a sacrifice to be performed by an aspiring ruler. 
The Satapatha Brahmana (XIII. 4, 1, 2) calls it a ksatriye- 
yajoa. It should be performed by a powerful king and if any 


GA. Cf. A.B. Keith, RPUU,VOL.T, P. 244: 
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weak ruler performs this sacrifice he becomes defeated. 
Before the actual performance of the Asvamedha the sacrifi- 
cial horse is let-loose to wander for a year all over the 
country and armed men go with it for protection (XII. 1, 6, 3). 
While the horse is roaming the sacrificer offers certain 
homas and hears his om pious and heroic deeds sung before 
him (XIII, 1, 5, 1). He listens to the Hot@ reciting the 
Pariplava legend (XIII. 4, 3, 11) and there is also a theo- 
logical discussion (Brahmodya - XIII. 2, 6, 9ff.). In this 
performance all the queens of the monarch with their full 
retinue have to take active part. Among their various 
activities there is a very queer rite viz. an intercourse 
between the dead horse and the chief queen (Mahisi). The 
Mahisi has to lie down near the dead horse, cover up with 

the upper cloth and having stretched out the genital organ 

of the horse put it in the womb. The intercourse is possibly 
of popular origin and is believed to be a means of fertiliza- 
tion. The Satapatha Brahmana also records an apparently 
obscure dialogue between the priests and the other wives of 
the sacrificer at the time of the intercourse (XIII. mS Bs ie 
The Brahmana-text, however, explains the dialogue in a symbo- 
lic wanner, but probably it is cognizant of the obscenity of 
the dialogue and hence,a verse containing the word ag 


has been prescribed to be uttered next as an expiation. The 


@5. S. Be. XIII. 1, 6, 8: tasm&d rastryasvame dhena yajeta 
para va esa sicyate yo'balo'svamedhena yajate .... 


86. S. Br. XIII. 2, 9, 93 5, 2, De 


ah, 
jane 
Cae 
CAD 


Asvamedha also contains another peculiar offering viz. 

the dumbaka~offering at the time of the avabhrtha (or the 
final bathing at the end). This offering is made on the head 
of "the white-spotted, bald-headed (man) with protruding teeth 
and reddish brown eyes" which is again thought to be the 
form of Varuna. By this offering the sacrificer is thought 


to redeem himself from Varuga (i.e. Varuna's noose). 


Purusamedha +: The Purvsamedha or the Human sacri- 
fice is an interesting ritual described only in the Brahmanas 
of the Yajurveda and in some other ritualistic Sitra-texts. 
It is a soma~ritual by nature and there are twenty-three 
diksas, twelve upasads and five sutyis (soma-pressing days) 
in the Purusamedha (XIII. 6, 1, 2). But the particular 
feature which gives it a novelty is the offering of purusas 
or men in this aecrifice. The origin of the Purusemedha in 
the Satapatha Brahmana has been attributed to Purusa Narayana 
Himself who overpassed ali beings by performing this pte. 
The brahmanical performance may also be taken as connected 


with the attainment of overpowering strength. 


The performance of the sacrifice consists of 
different rituals as in a soma~sacrifice. On the central 
day the purusas (men) are seized (XTII. 6, 2, 2) but it does 
not enumerate the details of the purusas and the deities to 


whom the purusas are to be offered. The men are bound to the 


87, S. Br. XIII. 8, 6, 5. 
88. S. Br. XIII. 6, 1, 1ff. 
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sacrificial posts (XIII. 6, 2, 12) but they ave not actually 
immolated. After the paryagnikarana performance (i.e. 
after the fire has been carried round them) all of them are 
set free (XIII. 6, 2, 18). Instead eleven barren cows are 
are offered to Mitra-Varuna, the Visve -devah and Brhaspati 
(XIII. 6, 2, 16), The daksinds are also novel in this 
sacrifice. The Satapatha Brahmana (XIII. 6, 2, 18) states 
thet “what there is towards the middle of the kingdom, other 
than the land and property of the Brahmanas, but including 
the men, of that the eastern quarter belongs to the Hotr, 
the southern to the Brahman, the western to the Adhvaryu, 
the northern to ee Udgity and the Hotrakas share this 
along with them.” This is in the case of a Ksatriya 
Yajamina but if the performer of the Purusamedha is a 


90 
Bréhmana, then he should bestow all his property as daksina. 


Though the term Purusamedha connotes a sacrifice in 
which human beings are to be offered, there is much doubt _ 
whether this practice was actually in vogue in ancient India. 
Even if we suppose that the inclusion of such a sacrifice in 
the sacrificial system proves the traces of an ancient 
custom, we may also add that the performance of the Purusa- 
medha is no actual practice at least in the age of the 


Brahmanas. No other Brahmana except the Yajurveda Blrdmanas 


60. S. Br. XITI. 6, 2, 18 2 athato daksinamaymadhyah prati 
ristrasya yadanyad bhimes’ ca brahmanasya ca vittel sa- 
purusah praci dig ghoturdaksind brahmanah praticyadhvar- 
yorudicyndgatus tadeva hotrka anvabhaktah // 


90, 9. Br. XIII. 6, 2,19. \ 
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describes it and in the Satapatha Brahmana it is a symbolical 
performance, the victims being set free after the fire has 
been carried round them. There is also clear statement in 
* the Satapatha Brahmana that the actual slaughtering of the 
_purusas should be avoided : "If human beings are actually 
offered in that case man would eat man's flesh". Thus the 
Brahmana~texts, particularly the Satapatha Braéhmana, show a 
tendency of changed mentality which does not approve human 


slaughtering, 


Sautramani : Sautramani is dealt with in the Sat. 
Brahmana as an explatory rite. Ahong with pasu and purodasa, 
sura (spirituous liquor) also forms an element (article) of 
offering here (XII, 8, 1, 2). The use of sur& is surely a 
feature which perhaps reveals to us the original popular 
character of the Sautramani. There is an important legend 
in the Satapatha Brahmana (XII, 9, 8, 7ff.) which relates 
that the SautramantT in the beginning belonged to the asuras 
(asuresu va eso'pre yajia asit sautramant), The gods later, 
with the help of the Gircumambient Fire, obtained Sautramani 
from the asuras. This legend my be taken as testifying to 
the popular’ origin of the Sautramani,. It was only later 


91. In the Ait, Brahmana we do not get any prescription of 


human sacrifice, but it gives the anecdote of Smmah-se a 
which also shows that the human victim was released after 


. Some purificatory rites. 
92. XIII. 65 Ss 13. x 
98. At Sy Br. (V. 5, 4, 14), however, it has been said that 
the offering,namely the Sautramani,;is created by the gods. 


It is also said-to be 'aindra' i.e. belonging to Indra 
(XII. 8 2, 24). | 


A 
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elevated and bréhmanised by including it in the list of 
Srauta-rituals, Even at the time of the Satapatha Brahmana 
there seems to exist some controversy as to whether this 
sacrifice is to be performed or not (XII. 8, 1, 17). The 
objection against its performance has, however, been finally 
removed. In order to establish its importance,on the other 
hand ,the Brahmana has highly praised its performance. A 
form of it called the ‘carala! has been included in the 
Rajastiya sacrifice. The other form which is called 


‘kaukila'’ is performed separately. 


Though the Sautr&mani is praised as bestowing 
prosperity, cattle and food (XII. 9, 4, 17; 8, 3, 17) its 
principal significance in the Satapatha Bréhmana seems to 
be ‘curing’. There in a legend it has deen said that Indra 
once drank soma uninvited but that Soma~juice hurt him and 
flowed away in all directions fron his vital airs, except 
from his mouth. Asvinas cured him by means of this offering, 
As he was well-saved (sutrata), the performance got the name 
Sautramani (sutratah batainan abrisitan,tesnit sautramani. 
nam / Ve 5, 4,128%.)s 


Agnicayana 3 


The Agnicayana or the fire-building ceremony is an 
optional ancillary rite of a Soma-sacrifice. But the Satapatha 
Brahmana has dealt with it with somewhat unusual importance in 
the Kandas VI to x. The reason behind such importance is 
the mystic nature attributed to this rite in the Braéhmana. 
Prof. Eggeling thinks that it was originally an independent 
rite and later on came to be included in the system of the 
Soma-sacrifices. Though the term Agnicayana merely denotes 
the ceremony of building of the fire-altar, it has certain 
important cosmogonic ideas underlying the ritualistic 
performance. In other words, ritualism here merges itself 


into the highest philosophy of spiritualism. 


In the beginning of the Agnicayana,which is to be 
performed in the Somayaga called Mahavrata, an animal- 
sacrifice is performed in which a man, a horse, a bull, a 
ram and a he~goat are offered. On the eighth day,a, horse, 
an ass and a he-goat are taken in procession to the south of 
94. It has already been stated in Chapter II that in these 

kandas the sage Sandilya has been referred to as the 


chief authority, while in the remaining portions of the 
Brabmana Yajiavalkya is undoubtedly the sole authority. 


95. :Sacred Books of the East, Vol. 48, p. XM. 


96. Si Br. Vi. 2, 1, 153 Katydyana suggests an option 
that instead of killing animals,golden or clay heads 
of these may be used (XVI. 1, 82). 
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the AhavanTya fire and the place from where clay is to be 
taken is reached by the horse. To the east of the Shavaniya, 
@ Square pit, is dug and a ball of clay is put therein. The 
horse is nade to plant its foot on the clay in the pit. The | 
Adhvaryu makes an offering on the clay and also on the horse's 
foot-print. He then digs and deposits the lump of clay on a 
lotus leaf, kept on a spread~out black antelope skin. After 
the clay has been taken down, water is poured in it and the 
goat's hair and gravel, stone and iron-rust are mixed with it. 
From the clay thus mixed, the wife of the sacrificer forms 

the first brick called the Asadha. With the same clay the 
sacrificer prepares an uicha, (fire-pan) and also three bricks 
called the Visvajyotis bricks. The fire~pan is first 
fumigated with the smoke and then put on fire for being 
baked. Afterwards,goat's milk is sprinkled on it and other 


bricks are made and baked till they are red. 


The diksa for the rite takes place on the amavasya 
of the Phalguna. The diksaniya dsti and other usual rites 
ave performed. The Adhvaryu puts the fire-pan on the fire 
and puts thereon thirteen kindling-sticks,one span in length. 
The fire-pan is carried and placed in a Siky& (netting) by 
the sacrificer and fire is put into it. Afterwards ,the 
Sacrificer adores the fire with the Vatsapra hymns and takes 
the Visnu-stridess he also pemoves the ashes, puts fuel~ 


sticks on the fire in the ulha. 
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Then follows the building of the altar. Both Garha- 
patya= and Ahavaniya-altars are prepared. First the plot to 
be‘ used as Vedi is measured with a repe which is in length 

twice the height of the sacrificer. The ground for the 
| uttaravedT on which the altar is to be constructed is ploughed 
with an Udumbara plough and the ropes are made of mutija, The 
altar has five layers and may have several forms. Bricks of 
different shapes and also having different names are required 
to build the altar and they are to be arranged in peculiar 
ways to give a particular shape. Each brick is to be placed 
after repeating a mantrae In the first layer, bricks are in 
the form of a lotus leaf, a gold plate and a golden man. The 
sacrificer offers on the gold=man with ghee. In this layer 
also are laid a living tortoise as a brick, a mortar and 
pestle and the heads of the five victims (man, horse, ram, 
bull and he-goat) are laid down and upon them also an offer~ 


ing is made. 


In this way other layers are laid dom one after 
another and the time by which the piling should be completed 
varies according to the views of different scholars. Some 
think that the piling takes one year or all the laye 8 may 
be laid in a few days. When all the layers are completed, 
the Ghavaniya fire is established on the altar so built and 
an offering of the milk of a dark cow whose calf is white 
is made on that fire. The SatarudrTya homa is oifered Ho 
“Rudra. The Adhvaryu sings samans round the altar and \mak 8 
7: 
\ 


' 
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it complete. Afterwards,the sacrificer mounts upon the altar 


and makes several libations and offerings. 


The Agnicayana or the Fire~piling ceremony, specially 
included in the Yajurveda Branmanas, undoubtedly represents . 
the prevailing cosmogonic and theosophic speculations of the 
time. The making of the bricks and the process of piling them 


up symbolise Prajapati's cosmic creation. 


The cosmogonic significance of the fire-piling has 
‘been indicated in the Satapatha Brdhmana itself. More than 
onee it ‘ds stated that the fire-building represents all the 
world: “This fire-altar is these worlds" (ime vai lols eso'gnih 
— VII. 8, 1, 18; IX.4, 2, 14). In Satapatha Braéhmana 
(Xe 1, 2, 23 5, 4, iff.) the fire-altar has definitely been 
identified with this terrestial world. It has also been 
identified with Prajapati, the Lord of Creation: "Prajapati 
is no other than the Fire-altar which is here built up, and 
what five mortal parts there were of him, they are these 
layers of earth; and those which were immortal they are 
these layers of pricks." -The making of the fire-pan has 
been stated as the making of the worlds (ukhan karoti 
' imaristallokan karoti — VI. 5, 8, 3), while the making of 
97. SJ Bre Xe 1, 3, 5: sa yah sa prajepatih / ayameva sa 
yo'yamagnis’ elyate'tha ya asya tah patica martyastanva 
asan netastah purisacitayo'tha ya amrta etasta istakaci- 


tayah / Also VI. 5, 8, 73 VII. 2, 4, 803 VIII. 2, 1, 183 
Ke 4, ds 12. 
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the bricks is identified with the production of. offsprings 
(VI. 5, 8, 5). Sometimes the construction of the fire-altar 
has been conceived as reconstructing Prajapati: "Prajapati, 
‘ who became relaxed,is this very Fire-altar which here is 

i built; and those joints of his, the days and nights which 
had become relaxed", . fomma The fire-altar has,been identi- 
fied-with the year, which again has been identified with 


Pra japati. 


Thus we find that the Agnicayana gives ample scope 
for philosophical speculat ions. The Brahmana-texts -develop 
their views about the cosmology, Prajapati, samvatsara ete. 
in connection with the Agnicayana. These views may not be 
Said to be precise and-systematic. But in these, the germs 
of the Upanisadic spiritualism and from that point of view 


they are important. 


98. S. Br. Xe 4, 1, 8: sa yah sa saiwatsarah prajapatir- 
vysraisate / ayameva sa yo'yamagnis clyate tha yanyasya 
tanyahoratrani parvani vyasramsantestaka eva tastad 
yadetaé upadadhati / Also VII. 4, 1, 163 VIII. 2, 2, 63 


‘Ik. 4, 1, 8, ete. 
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RELIGIOUS CONDITION — PRIESTHOOD 


Vedic priesthood is essentially connected with . 
Sacrifice, If sacrifice originated as a means of propitiating 
the gods, then the priests are the persons who were believed 
to render great spiritual service in the matter. I do not 
propose to deal with ‘the origin of priesthood which would take 
me far away into the sphere which is not — clear to our 
view being itself obscure, dubious and controversal. T shall 
enter straight into the discussion of the extent of the power, 
position and functions of the priests,as can be gathered from 


the Brahmanas and specially in the Satapatha Brahmana. 


It is evident that whatever might be the cause of 
the origin of priesthood, the importance of the office of the 
priest must have gradually increased alone with the growing 
importance of the cult of sacrifice in the Brahmanas. The 
Simplicity and freshness of the religious atmosphere of the 
Rgveda gave place to the excessive artificiality of 
sacerdotalism in the Brahmanic period. In a word,sacrifice 
becomes all-important in the Brahmanas and even the 
immortality of the gods is believed to depend upon the 
performance of sacrifices. The very existence of the huge 
bulk of the Brahmanic literature itself is a proof to show 
the full-fledged development of the sacrificial system in 
those days because the Brahmanic works contain mainly 
speculations on the different aspects of the performance of 


the sacrifices. This supreme position of the sacrifice has 


1s. Sy Bre Tis ae 4, 8: 
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naturally helped the priests to have exalted power and position 
in the Brdhmanic age. Gradually they have prevailed upon the 
people's mind to have regard for the mysterious effect of the 
sacrifice, and, consequently,to look upon the priestewith a 

sense of honour and dignity. The patriarchal head of the _ 
family can no longer conduct the various types of sacrifices, 
because the highly elaborate and complex rituals of this 
period need special training on the part of the priests. 

With the growth of the rituals the number of the priests 

also has increased. Priesthood has gradually become a 


regular profession and to some extent hereditary. 


At the same time,the mechanical performance of the 
Vedic rites which is being emphasized in this period, affects 
the high position of the gods of the earlier Vedic pantheon 
and the priests as the performers of these rites assumed 
added importance. The Satapatha Brahmana has repeatedly 
endowed the priests with divine quality: "Verily, there 
are two kinds of gods; for indeed, the gods are the gods; 
and the Brahmanas who have studied and teach sacred lore are 
the human gods" and further adds that "these two kinds gt 


, gods, when gratified, convey him to the heavenly world." 


2. dvaya vai deva devah / ahaiva deva atha ye -brahmanah 
susPuvaiiso'niicanas te manusyadevah / S. Br. II, 2, 2, 63 
also 4 Bre IT. 4, 3, 14. 


8. Se Bre IV. 3, 4, 4 ¢ eeees te enambhaye devah pritah 
svargam lokam abhivahanti / 
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That the priests have attained an authoritative voice in \. 
this period is again indicated by a reference in the Sat. \, 
Bréhmana where Hotr, who recites the kindling verses " 


* 
‘ 


Seats = . ‘ TAN 
(Sémidhenih) has been described as unassailable, unapproach- \\\ 


\ 


able. He is brilliant like the fine that blazes ,when ‘ \. 
kindled by means of the kindling verses, and just as one i 
undergoes suffering on approaching a fire, so also does one 
undergo suffering for cursing the priest who knows and . 
recites the kindling verses.” The S. Br. describes the 
Brahmanas or the priests as the guardians of the sacrifice. 
"They are versed in the sacred writ, because they spread it, 
they originate it. For this reason it is said the Brahmanas 
are the guardians of the sacrifice." So much importance 

is given to them that it has been expressly stated in the 
Brahmana that if the priests are satisfied in a sacrifice, 
then the whole sacrifice becomes successful (I. 7, 8, 28). 
The high importance of the priests is further indicated, 
though indirectly, in the Satapatha Brabmana when it says 
metaphorically that the sacrifice is like a ship sailing 
heavenward; if there be a sinful priest in it that one 


priest would make it sink. 


- 


4, Ss Bre Ie 4, 3, 28. 

5. ete vai brabmané yajnasya pravitaro ye'nucind ete 
hyenam tanvata eta’ enam janayanti tadu ebhyo 
nihnute tasmidahabrahmana asya yajmasya pravitara 
iti / S% Bre I. 5, 1, 12. 


6. Se Bre IV. 2, 5, 10. 
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At the same time it appears from a perusal of the 
Brahmanas that Vedic priesthood, along with its attainment 
of power and dignity, has high ideals also. There seems to 
be least doubt that the priests are fully aware of their 
noble duty and responsibility. The priests are generally 
Brahmanas ~~ the section of people in the society who 
generally devote themselves to the study and preservation 
7 the 


repeated eulogy related to the wise and learned Brahmanas 


of the sacred lmowledge of India i.e. the Vedas. 


who act aS priests in the Satapatha Brahmana also testifies 
to the high ideal waich the priests have to fulfil in this 


ABCs 


While discussing the position and function of the 
priests in the sacrificial system of the Brahmanical period 
we mst specially mention the position of the Purchitas who 
seem to attain the status of an important personage from a 
very early time. At first, he was probebly the family priest 
to the chiefs or kings but later “he appears to have 
gradually raised himself to the dignity of, so to say, a 
minister of public worship and confidential adviser of the 
Baa He should be distinguished from the sacrificial 


priests (or rtvi jah) who are employed by the sacrificer for 


Te g. Bre IIT. 5, 8, 12 : ye vai brahmanah Susruvaihso' 
nucainas to viprdh +... etc. 

8. of. ye brahmanah susruvadmso' niicéné vidvanso ya jayanti 
saivahvalaitan nedisthamémiva manydmaha iti / St Br. 
Tit. i, Ls Se 

9. Eggeling ~ SBE, Vol. XII, p. xii. 
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the performance of different kinds of sacrifice. But as Agni 
is often mentioned in the rv both as Hotr and as Purohbita, 
and sometimes simultaneously in the same mantra,” it seems 
very probable that the Porohita also teok part in the 
performance of sacrifices; in the Revedic pericd when the 
sacrificial system had not become much complicated the 
Purohita himself performed the duties of the chief priest, 
the Hotp as the reciter of the important mantras.. This may 
be supported by the further evidence that in the R.V. the 
two divine Hotrs of the Apr hymns are called the divine 
Purchitas=” and in another hymn Devapi is Purohita and Hote.” 
In the later Bréhmanic age, it seems possible that the 
Purohita, when he actually takes part in the sacrifice acts 
as the Brahman priest whose duty is to supervise the whole 
sacrificial performance. The Sat. Br. gives us evidence in 
this context. Thus in one place it describes Brhaspati as 
the Purohita of the gods ;** at another passage he is again 
veferred to as Brahman.“ Prof. Oldenberg is also of the 
same opinions” He thinks that in the earlier period the 
Purohita is normally the hoty, the singer par excellence; 

400 Rs Ve TAs Ss BIG 88s WV, 14 

ie 1, Le 

12, RV. 70,7 

18, RV. X. 98,5 

14, S.Br. Ve 8, 1, 2: brhaspatir vai devanasl purohitah / 

15, S. Br. I. 7, 4, 21: brhaspatir vai devin&h brahmi / 

16. H. Oldenderg - Das Religion des Veda, pp. 380~81. 
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but later when the position of the brahman priest gains 
importance as the supervisor of the rite, the role of the 
Purohita in the performance of the sacrifices changes and 


he begins to act as brahman with his predominating power. 


The Purohita, from very ancient times, is the 
constant adviser of the king in all matters -—~ temporal and 
spiritual. It is this special duty of the Royal priest that 
distinguishes him from other priests; it is also at the root 
of his supreme power and influence in ancient India. The 
Brahmana~texts have very often referred to the importance 
qnd indispensibility of a Royal priest or the Purohita for a 
king in ancient India.” The Satapatha Brahnana also hints 
upon the universal necessity for a Purohita when it says 
that even the Asuras had @ pair of Purohitas named Marka and 


Sanda.!® 


Regarding the function of the Brahmanic Purohita 
it is evident that though the Purchita is theoretically 


concerned with the religious rites, his actual activities 


17. The Aitareya Brahmana has specially dealt with the 
supreme importance of the Purohita and throws consi- 
derable light on the diverse activities of him. The 
statements like "the priest surrounds and protects 
the king with his powers just as the ocean girdles 
the earth", etc. are clearly expressive of the 
amicable -velation between the priesthood and the 
nobility. 


18. S. Bre IV. 2, 1, 4. 
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cover all the spheres of royal administration. In all reli- 
gious ceremonies performed for the welfare of the royal ‘ 
family or the state, he is the chief supervisor. The mention 
of the rtviks or the ceremonial priests and the division of 
duties among them make it most probable that the actual 
participation on the part of the Purohita in the minor 
details of the ceremonials is not always needed; his chief 
role is probably to conduct the whole cersminial and to take 


part in more important affairs when needed. 


Besides his religious functions, the Purohita has 
also his function es the chief adviser in temporal matters 
op sociopolitical issues, The epithet 'rastragopa' (protec- 
tor of the realm) which is used in connection with a royal 
priest by the author of the Ait. Brahmans, is cnough to 
remind us of the important public functions he has GO dd. 
Officially he is not a minister (mantrin) and this is 
evident from the list of officers given in the Satapatha 
Syetnone” whee the two offices (viz. the Purohita and the 
Mantrin) ave mentioned separately. But references from the 
Bréhmanical texts clearly point out the Purohita's adminis- 
trative ability. It seems that whenever the king has to 
determine any policy he always takes advice from the family 
priest. The successful outcome of that policy surely proves 
the Purohita's able guidance. Sometimes the Braéhmana-priest 


is so much efficient in administration that he conducts the 


19, A.Be, Wil, 40.2 
20. S. Bre Ve 3, 1, 1-2 
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functions of a Purohita simltaneously of more than one king. 
Thus the Satapatha Brahmana records the instance of Devabhaga 
Srautarsi who appears to have been the domestic priest of 
both the Kurus-and the Sriijeyas such simultaneous priest< 
hood naturally depends on the friendly relation between the 
two countries and it increases the importance of the Purohita. 
Thus says the Satapatha Brahmana in clear terms : "A very 
high position is held by him who is Purchita in one kingdom; 
how much higher then is the position of the Purohita of two 


r 22 
kingdoms." 


The Sacrificial Priests 


Although the Purohita is the main prop of the 
institution, Vedic priesthood really consists of the rtvijs 
or the ‘sacrificial priests', who are essential for the 
performance of different sacrifices. The Brahmana-texts, 
while recording the sacrificial details give account of the 


particular duties of these priests. 


The word ptvik is generally associated with the 
word rtu (season) and signifies that, being employed at the 
time of the performance of particular sacrificial session, 


the rtvik discharges his duties according to proper pules.”” 


21, S. Br. Il. 4, 4, 5. 


226 paramats vai sa yo nvevaikasya raéstrasya purohito ‘sat sa 
nveva paramata kitwmu-yo dvayoh paramatdmiva ha vai 
ny 7 - 
gacchati / St Br. II. 4, 4, 5. 


23. Panini in his Agtadhyayi (IIT. 2. 59) shows the derivation 


contd eave 
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This is where the Purohita and the rtvijs are distinguished 
from one another. The Purchita is the Royal chaplain and is 
constantly associated with the king. The Wtvijs on the other 
hand, are temporarily appointed priests in a particular 


perf ormance « 


Regarding the qualities of a sacrificial priest it 
is the general brahmanic notion that a priest should be a 
Brahmana.e Even a kKsatriya or a Vaidya, when permitted to 
officiate in certain ceremonies, becomes a Brahmana (and is 
addressed as such) for the occasion, by means of the diksa 


or rite of initiatione”” 


But being a Brahmana by caste is not the only quali-~ 
fication of a priest; more essential is the quality of possess~ 
ing good knowledge in the sacred lore. The Sat. Brahmana 


clearly states that the priests should be well-versed in 


sacred tozta Tt has further been said there that “if 


there are learned and efficient priests in a sacrifice, then 


of the word rtvij from the word prtu (season) and the root 
/yaj (to worship with the meaning of 'one who sacrifices 
in due time, being employed in particular season’. cf. 
Kagika — rtusabda upapade yajer dhatoh kvim pratyayo 
nipatyate — rtau yajati, rtwh va yajati, rtu prayukto 
va yajati, ptvik / (pe 179)s 


24. S% Br. ITI. 5, 8, 12: ye vai brahmanah susruvaih so! 
_ niicénaste vipra..., 
obey A. Sy Bee Tite, A5c80s> RIT) 4, dy Se 
26. St Br. I. 5, 1, 12: ete vai brahmand yajfiasya pravitara 
ye’ niicana . «4 « « « ete. 
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there would be no harm to the sacrificer. For that is the 
perfection of the sacrifice when the wise priests assist the 
sacrificer in performing the sacrifice.” Also the priests 
in general are expected to be pure in conduct. According 
to the Sat, Brahmana "a priest from a good family (arseya) 
is identical with all the deities." At the same time 
mutual co-operation among the priests is thought to be an 
essential factor. At S. Br. I. 5, 2, 15, it has been said 
that where the officiant priests perform the sacrifice with 
a perfect mutual agreement there everything works regularly 
and no hitch occurs. Elsewhere it has been said that 
"“Ghere the officiant priests perform the sacrifice with a 


0 
perfect mutual agreement there it will indeed aac 


The number of priests in the Brahmanic period 
evidently increases more than that mentioned in the R.V. 
The non-complicated form of ritual in the Revedic age did 
not require too many priests, nor was the assignment of 
separate duties or separate designations to them always 
strictly done. But with the quantitative growth of 


performance in the Braéhmanic age the number of priests 


27, S. Br. Ve i, 1, 9-10. 


28. brahmano va arseyah sarva devatah ... ete. S. Bre, 
KIT. 4, 4, 7. 


29. .yatra haivamrtvijah samvidand yajnena caranti sarvameva 
tatra kalpate na mukhyati. 


30, Varsati haiva tatra yatraivamrtvi jah sainvidanal ya jtiena 
caranti / S. Br. I. 5, 2, 196 \ 
\ 


\ 
‘ 
\ 
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necessarily increases and the assignment of separate desig- 
nations with separate duties to different priests becomes 
necessary also, Evidently the Soma-ritual involves over- 
growth of sacrificial duties and requires a large number of 
priests and we can get a full view of the Vedic priesthood 
in the Soma-sacrifice of the Brahmanas. Here the number of 
priests rises to seten. classified in four groups in 


the ritual texts in the following order : 


Hotr with Maitravaruna, Acchavake and Gravastut 
as: his assistants; 

Adhvaryu with Pratiprasthatr, Nestr and Unnetr 

as his assistants; 

Udgatr and his three assistants — Prastotr, 
Pratihatr and Subrahmanya; and 

Brahmon with Brahmancchatisin, Potr and Apnidhera. 


All these sixteen priests are called rtvij and being chosen 
by the Yajamana or the sacrificer they perform the sacrifice 
in favour of him. The Kausitakin school, however, adds a 
seventeenth rtvij to this list of sixteen and calls him 
"Sadasya's; he is in charge of the general inspection of 
the sacrifice. The Kaugitaki Brahmana confirms this, but 
in the Satapatha Br&bmana the employment of a seventeenth 


31. Of. 3. Bre, Ke 4, 1, 192 esa somyo'dhvaro'tha ya asya 
tah sodasa kala ate te sodasartvi jah / 
ee cf. + fav. ee yess I, ae Gb. BI, 10,1 
K. a Sm ns Tie 
at arial Donne ' rv Ye Saenficer ar 


aera 
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priest has been clearly forbidden. There are also other 
persons required in a sacrifice and mentioned in different 
Brahmana-texts as the Samitr (the slayer), the Vaikartas 
(the butchers), the Camas&dhvaryus (the assistants of the 
Adhvaryu), but they are not called ptvij because they do not 


rank as such. 


This large number of priests is not required in all 
types of Srauta sacrifices; they are required only in certain 
grand sacrifices, The Satapatha Braéhmana gives us specific 
information about the number of priests and their respective 
peculiar duties for each type of offering. Thus for the 
Agnthotra and the Aupasana the Adhvaryu alone is enough; _ 
for the Agny&dhana and the Darsapirnamisa four priests Wize 
the Adhvaryu, the Agnidh, the Hotr and the Brahman are 
required; for the Caturmasyas or the four monthly offerings 
the number is five with the Pratiprasthatr added to the above 
four; and for the Paswbandha or the animal offering beaides 
the Samitr (the slayer) who is not a priest in the full 
sense, we have Maitravaruna as the sixth priest. In the 
Soma~ritual all the sixteen priests are necessary. This 
frame of priestly setting is also prescribed later in the 


Srauta ritual-texts. 


Among all these priests, four are prominent, 
namely, the Hotr, the Adhvaryu, the Udgatr and the Brahman. 


The Satapathe Brahmans has explained the greatness of these 


84, St Bre, X 4, 1, 19: na saptadasamrtvi jam kurvita / 
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four thus —— in the Asvamedha sacrifice when the sacri- 
ficial horse is immolated, his (Prajapati's) greatness goes 
away and it enters into these priests, Hence they become 
the chief among the priests. The others are the assistant 
priests and sometimes they are identified with the chief 


priests. 


Now the position and functions of the four chief 
priests should be dealt with. These priests are generally 
associated with the four Vedas, such as Hotr with the R,V., 
Adhvaryu with the Yajurveda, Udgatr with the Samaveda, and 
last of all, Brahma with all these three Vedas. Of these 
four the Hotr priest possesses a position which appears to 
be the oldest. In the earliest stage of priesthood when he 
is probably the only priest, he does everything necessary 
in offering oblaticns to the gods. When however, in the 
later period, the duties of the Adhvaryu separated and 
precisely formulated, the functions of the Hotr become 
Limited to the recitation of the Revedic hyms. Yet in the 
Brahmanas the Hotr is no less important because it is he who 


first involtes the deities by the recitation of the hymns of 


85. S. Br. XITI. 1, 1, 4: prajapatir ya jnamasr jata / tasya 
mahimipikrdmat sa mahartvijah pravisat tem mahartvigbhi 
vanvaichat tan mahartvigbhir anvavindat yan mahartvi jah 
@eeeuvs etc. ‘ 

36. Of. g, Br. XIII, 4, 1, 4: adhvaryus ca hota ca’ brahma 
codgata caitdn va anvanya ptvijeh / | 


37 St Br. XI. 5, 8, 7: yadroa houtram lriyate yajusadhvar- 
yavan samnodgitho' tha kena brahuatvamityanaya trayya 
vidyayetii ha bruyat / 
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the R:V. in their honour and then the oblations are offered 
by the Adhvaryu. Ina passage of the Sate Bréhmana bis 
importance grits been shorm by identifying him with the sacri~ 
fice itself. Regarding his function it should be pointed 
out that he, being a priest of the RiV., the Rgveda- 
Braéhmanas specially deal with the duties and functions of 
the Hotr and his assistants. The Sat. Brahmana, though 
mainly deals with the duties of the Yajurvedic priests 
occasionally refers to the duties of the Hotr. Ina 
sacrifice the Hotr recites the invitatory verses, the 
litanies (Sastras) and the offering-verses and also utters 
the Vagat-call. Boing formally ones he takes the Hotr's 
seat and goes on muttering formulae. in different sacri-~ 
ficos he has some special duties to nerform. Thus in the 
Darsapiirnamisa sacrifices he recites the Sémidheni-verses 
and enkindles the fire (I. 8, 5, 1). He also utters the 
Arseya Hotr-pravara (I. 4, 2, 8). At the end of the 
sacrifice it is he who invokes the blessings (I. 9, 1, 2). 
In the Soma~sacrificcs he recites the Apri-verses (III. 

8, 1, 2), the morning prayers (IIT. 9, 8, 10) and the catur- 
hotr formulas (IV. 6, 9, 18). In the Asvamedha sacrifice 
the Hoty narrates the Pariplava legend (XIII. 4, 8, 2). In 
the same performance he is seen as taking part in the 
Brahmodya (theological discussion) which is regarded as a 


part of the Asvamedha sacrifice (XIII. 2, 6, 9). 


38, Sv Be. VI. 4, 2, 7: aguir val hot& .... etc. 
8o. oe Bre Le Be 1, 2s 
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Adhvaryu : 


The Yajurvedic priest Adhvaryu is entrusted more 
with the practical side of a sacrificial performance than 
its theoretical or intellectual side. In other words, he 
does all the manual activities in a sacrificial performance. 
The importance of Adhvaryu is evident from the fact that 
nothing in a sacrificial performance is done without the 
direction of the Adhvaryu. The Sat. Brahmana likens the 
Yajus which is connected with the Adhvaryu (XT. 5, 8, 7) 
with the mind,while the re and Saman are described as 
speech. Between mind and speech mind is evidently praminent, 
because "speech does not speak anything which is not conceived 
by the' ting." Adhvaryu is said to be the 'forepart of the 
sacrifice’ cr 'the head of the sacrifice’. 1% is hé 
who spreads the sacrifice. Accordingly Yaska says in his 
Nirukta that it is Adhvaryu who keeps the sacrifice in 
motion. some of the special duties of the Adhvaryu in 


different performances are mentioned here -—~ 


¢ — Sree ton ” 
40. S. Br. IV. 6, 7, 19 : vagevarmcagca sdmini ca / mana 
eva yajimsi sa ya rca ca simna ca caranti vak te - 
bhavantyatha yo yajusa caranti manes te bhevanti se... 
no bya nebhisgatan manasa vag vadati / 
7 “ 
41, Sm. Br. I. 9, 2, 8 : pirvardho vai yaiviasya adhvaryuh.../ 
42, S% Be. IV.-1, 5, 16 : mulchyou va Svam yajilasya svo 
VYARODVaryU saove OUCe 
43, 5S. Be. ¥. 5, 5, 8. 


44, adhvaram yunakti iti eadhvaryuh / Nir.I.3,| 
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In the Darsapirnamisa sacrifices he has to Look 
into the sacrificial butter (I. 3, 2, 26-28). He requests 
the Hotr to recite the invitatory and offering verses at 
the time of making offerings (I. 8, 2, 14). He also 
performs the Patnisamyajes (II. 5, 2, 45) and Samistayajus 
(IT. 5, 2, 46) in the Darsapirnamisa. In the Som-sacrifice 
he speaks with the person who sells the Soma (III. 8, 3, 1) 
and draws the Soma-cups (IV. 2, 1, iff.). In the Rajasiya 
he performs the abhiseka to the king (V. 4, 2, 1). In the 
Asvamedha he takes part in the dialogue with a maiden (XIII, 
5, 2, 4) and also in the theological discussion (XIII. 5, 2, 
12-13). He consecrates the four persons viz. the sacri- 
ficer, the Brahman, the Udgatr and the Hotr in a sacrificial 
session (XII. 1, 1, 1-4). In the fire-altar-building ,the 
Adhvaryu along with his duties has to sing samans also 
(IX. 1, 2, 48). 


Udgatp 2:3 


The priests of the Samaveda vize the Udgatr and 
his three assistants are undoubtedly new additions during 


the Brahmenic times." He is concerned with the Soma-yaga 


45. The offices of the Udgatr and also of the Brahma of the 
later period were not known in the R.V. but they are in- 
dispensable in the solemn sacrifices like the Somayaga. 
Their introduction thus mrks a new epoch in the history 
of sacrificial ritual inasmuch as this indicates the 
final stage of elaborate sacrificial system of the later 
Vedic period. It should be noticed in this connection 
that though we do not hear the name of the Udgatr priest 


contd aeeee 
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and his main function is to sing.the chants. He has also 
Some minor duties such as taking part in a dialogue with 


Vavata and in the Brahmodya. 
Brahman 3 


Like the Udgatr priest the Brahman also has a 
later origin in Vedic ritualism in the sense that though 
his name appears in the RsV. in the list of priests he does 
not appear to have Sead that supervising character with 
which he appears in the Brahmanas.”° The necessity and 
importance of the Brahman priest originates from the 
complicated and multifarious performance of sacrifices in 
the later period. As the performance has not become much 
complicated in the Rgvedic period, the idea of Brahmi as a 


Supervising priest naturally does not develop there. 


The priest Brahman is not only later in origin, 


his inclusion among the group of the sacrificial priests and 


in the Rgveda his function was probably not unlmowm as is 
evident from the mention of the terms stu or gai (meaning 
to sing) in connection with the Revedic hymns. It may 
follow from this that the custom of chanting hymns in 
praise of the deities which is the chief function of the 
Udgatr is not totally absent in the Reveda, but there is 
no separate office to perform this duty which is perhaps 
included in those of the Hotars. 


46. Prof, Oldenberg thinks that the term Brahman mentioned in 
the R§vedic list means merely a priest. Cf. Religion des 
Veda, pp. 396, 397. Prof. Keith, together with sou other 
scholars, thinks that this Brahman priest of the R:V. 
later comes to be designated as Brahman&cchanisin in the 
Brahmanas to distinguish him from the supervising priest 
of later ritual who is ao styled as Brahman. 

Vedic Index, Vol. It, DeF 
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his connection with a particular Veda is also a matter of much 
disputation. Even in the period of the Brahmanas there was 
difference of opinion whether the Adhvaryu himself belonging 
to the Yajurveda, would do the function es Brahman or a 

priest belonging to the Samveda or even to the Reveda should 
be employed as Brahman.  Finally,it has been settled even 
in the Br&hmanic period that the Brahman-priest should have 
three-fold Imowledge i.e. he must be versed in all the 
three Vedas. Regarding his appointment the Sat. Brabmana 
further states that in the earlier times a person belonging 
to the Vasistha family alone could do the work as the 
Brahman. But in the later period anyone can be the Seahwen 


While the priests belonging to the other three 
Vedas have their importance accordingly as they perform 
particular functions in particular rites, the Brahman priest 
has no such particular function; on the other hand Brahman 
of the later period has acquired a special position and 
supreme importance among the Vedic priesthood, Particularly 
in the Sat. Brahmana he has turned out to be the most 
important peep one aise He is described there as the guardian 


of the sacrifice. | Elsewhere the Brahmana glorifies him as 


a7. Cf. XB. VI. M4. 
48, S. Bre XI. 5, 8 7% 


The Gopatha Brahmana, however, which itself belongs to 
the AV., clearly mentions that the Brahman-priest 
belongs to the AV. Cf. GB. I. 2, 19. 


49, S. Be. I. 7, 4; 18-: brahmi vai yajnasya daksinata aste 
abhigopta sah ss... etc. 
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the entire Saeieies He is also described there as the 
physician who looks after the sacrifice and restores it, 
while the other priests tear the sacrifice to pieces and 
injure it. The significance is that he makes good any error 
which is liable to be made on the part of other priests while 
carrying out the complicated performance. He is a super- 
visor and it is consequently expected that he mist be the 
possessor of the three kinds of lmowledge (trayi) on which 
all Srauta-rituals ave based. But possessed of .every 
knowledge,the Brahman in the Br&éhmanas speaks the least. 

The Sat. Bradhmana describes him as sitting silently south 

of the sacrifice : "The Brahmen must maintain silence (from 
the time he takes his seat on being elected) upto the speech 
of the Adhvaryu, ‘Brahman, shall I step forward?'." Thus 
it seems that the Brahman with his sound knowledge of sacer-~ 
dotalism occupies such an important position that only by 

his silent presence the sacrifice is expected to be performed 
flawlessly. “He is actually declared to be as important for 


the sacrifice as all the other priests put together. 2 The 


50. S. Br. VI. 2, 2, 40 : brahmi vai sarvo yajnah ... / 
Si, Se Br. 1. 7, 4, 19: brahn& vaptvi jah bhisak / 

58s. Se Bre 26-75: 45 A06~ . 

58. A.B. Keith : ERE, Vole XM, p.B13 (13) 


This is supported by the statement in the Ait. Brahmana 
that of the sacrificial fee, which is to be offered to 
the officiating priests, half the portion goes to the 
Brahman and the remaining half to the other priests. 
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Sat. Brahmana however, occasionally mentions some of his 
minor functions,such as in the Pravargya-ceremony he utters 
the anumantrana formula (XIV. 2, 2, 19) and in the Asvamedha 
sacrifice he takes part in the dialogue with the Mahisi — 
(XITI. 5, 2, 5) and.in the Brahmodya (XIII. 5, 2, 14-15). 


The Assisting Priests: 


Each of the chief priests are assisted by a group 
of assistants who have their respective duties in different 
performances. First of all,the Revedic priest Hotr has 
three assistants, viz. Maitravaruna, Achavaka and Gravastut. 
Among them the Maitravaruna is the first assistant of the 

Hoty. In the Sat. Brakmaya he has been identified with the 
“mind of the sacrifice. Regarding his function, the Sat. 
Brahmana informs us that he shares in the drinking of the 
Sdrasvata-cup (XII. 8, 2, 23) and in the Dasapeya perfomance 
which is included in the Rajastya he gets the share of a 
barren cow (V. 4, 5, 22). The Ait, Brdhmana mentions that 
Maitra-varuna recites litanies to the gods Mitra and Varuna 
in-the mid-day Some-pressure and the designation Maitra- 
varuna is due to this special function. The Maitravaruna 
of the Brahmanas probably has his origin in the Prasastr or 
Upavaktr of the Revedic list of priests or in the Saristr 
mentioned in the Nabhanedistha hymn of the RV. 

54. S. Br. XII. 8, 2, 23: (Wag vai yajfiasya hot® hrdayarh 
brahmi) mano maitravaruna. ° 
DO. Cf. ABy, V. 4. 
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Achavaka as an assistant of the Hotr (XII. 1, 1, 8) 
is clearly an addition to the priests in the later Brahmanic 
age and he seems to have no predecessor in the RV. To \ 
establish his importance the Sat. Brahbmane has conhected ‘him 
with Indra and Agni : "Previously the Achavaka was excluded. 
from Soma. Indva and Agni preserved Soma for him. Therefore 
he is said to belong to Indra and Agni. Like Indra and 
Agni he is also called a ‘productive pair’ (mithune) (IV. 

3, 1, 3). Regarding his functions the Sat. Brahmana mentions 
little but these have been fully vecorded in the Rgvedic 
Bréhmana Aitareya and from it we lmow that the Achavaka 
recites a Litany to Indra and Agni in the morning pressure 


in a Soma~sacrifice. 


Besides these two there is the third assistant of 
the Hotr viz. the Gravastut (ATT. 1, 1, 9). He is too 
probably later in origin. The Sat. Brahmana pays no 
importance to this office and says very little regarding his 
specific duties; but the very name Gravastut suggests that 
this priest bad the duty of praising the stones probably 


used for pressing the Soma. 


The assistant-group of Adhvaryu consists of the 
three priests, viz. the Pratiprasthatr, the Nestr and the 
Unnetr. Among them, the Pratiprasthatr is undoubtedly the 
most important. The office of the Pratiprasthatr seems to 


have existed from a very remote past. In the Ait. Brahmna 


56. S« Br. IIT. 6, 8, 12-13. 
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(I, 48) and also in the Sat. Brahmana the two Asvinas are 
said to be ‘the two Adhvaryu priests of the coy se in 
these two instances we may, instead of taking a plurality 

of the Adhvaryu priests, understand one as the Adhvaryu 
priest and the other as his constant assistant, the Prati-~- 
prasthatr. The reason dehind such supposition may be that 
in the Sat. Brahmayna itself the Prati prasthatr is said to 

be not only the Adhvaryu's assistant (XII. 1, 1, 7) but also 
his fate As an assistant of the Adhvaryn,he has many 
important jobs fo do. In the Soma-sacrifice he even makes 
an offering of ghee on a piece of gold placed on the right 
wheel-track of the northern Soma-cart (III. 5, 1, 14). He 
also assists in drawing the Sona-cups (IV, 8, 1, 4ff.). In 
the sacrificial performance called Varuna~prayhasa he asks 
the wife of the sacrificer whether she carries on intercourse 
with another other than her husband, and thus let her sin 
become less being confessed. In the animal-sacrifice made 
to Agni and Soma, Pratiprasthatr roasts the omentum (III. 

8, 2, 20) and in a sacrificial session he consecrates the 
four other priests viz. the Adhvaryu, the Brahmanacchamsin, 
the Prastoty and the Maitravaruna (XII. 1, 1, 5-6). 


The other two assistants of the Adhvaryu viz. 


the Nestr (XII. 1, 1, 9) and the Unnetr are of use mainly 


Pe emmmah 


bie: Bs Beye le dy 2.07 
58. St. Br. II. 5, 2, 84: krtanukéra eva pratiprasthata. 
59. S. Br. IT. 5, 2, 198f. 
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in the Soma-sacrifice. Of them two,the Nestr does the 

function of leading up the sacrificer's wife to see the Soma~ 
COW. He also leads her up when the Patnivata graha is 

drawn (IV. 4, 2, 17-18). In the Vajapeya sacrifice he himself 
draws the cups of liquor (V. 1, 2, 16ff.). He also consecrates 
the priests like the Pratiprasthatr, the Potr, the Pratihartr 
and the Achivaka in a sacrificial session (XII. 1,1, 7-8). 

The other assistant the Unnetr, however, holds an important 
office. In fact, he is an ‘excess! (atirikta) as mentioned 

in the Sat. Brahmana, though in a particular sacrifice named 
Garga-triratra we find the mention of two Unnetrs (IV, 5, 8, 12). 
He attends the Adhvaryu in the Soma-sacrifice and when the 
Adhvaryu pours juice out of the Agrayana-cup, the Unnetr adds 
some more juice from the Adhvaniya (IV, 3, 5, 21). He also 
takes part in consecrating the priests like the Nestr, the 
Agnidh, the Subrahmanya and the Gravastut (XII. 1, 1, 9). 


The Samavedic priest Udgatr similarly has three 
assistants, the Prastotr (XII. 1, 1, 6), Subrahmanya (XII. 
1, 1, 9) and the Pratihartr (XIT. 1, 1, 10). The Satapatha 
Brahmana mentions their names but regarding them it speaks 
nothing much, except ees the Prastotr is described as the 
speech of the i a and the Pratihartr as the physician 


of the sacrifice. 


60. 9. Br. Ill. 8 2, 1. | , 
61. S. Bre IV, 4, 8, 8 : atirikto va unnetd ..... ete. 
62. S. Br. IV. 2, 5, 8 2 prastota vageva ya jiasya. 

68. Ibid : pratiharta bhisagva. 
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Among the three priests who are generally supposed 
to belong to the Brahman-group (XII. 1, 1, 6, 8-9), the 
priest called Brahmanacchamsin originates in the later 
Brahmanic. period, while the other two priests, the Agnidhra 
and the Potr were already known in the Rgvedic period. The 
origin of Brahmanacchamsin has been narrated in a legend in 
the Sats Bréhmana and he has noe peak connected with Indra, 
the strongest among all the gods. He sits on the southern 


part’ of the sacrifice as an assistant of Brahman. 


The Potr~priest, though mentioned as an assistant 
of the Brahman (XII. 1, 1, 8) actually does the work of an 


assistant to the Hotr and takes part in recitation. 


The third priest viz. the Agnidhra has some 
importance as a priest and some important functions also are 
ascribed to him. As his name indicates, the Agnidhra (or 
Agnit) has some connection with Agni and actually one of the 
duties of Agnidhra is to prepare the fire and to look after 
the fire-places (dhisnyas). Though categorically an assistant 
of the Brahman (XII. 1, 1, 9),he also functions more as a 
helper of the Adhvaryu. In every solem sacrifice, the 
Agntdhra specially utters the famous formula — astu 
Sravusat (May the god hear) as often as the Adhvaryu offers 
oblations accompanied by the anuvalkya and the yajya mantras 
uttered by the Hotr. During the principal offerings 
(generally beginning from the time of the Pray&jas to the 


performance of the Svistaket) the Agnidbra holds in his hand 


64. S. Br. IV, 6, 6, 1ff. 
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a wooden sword called sphya with twelve stalks of kusa grass 
called idhmasannahanani tied round it. The purpose of this 
act and of the repeating of thelf ormula 'astu_srausat' is 
obviously to protect the sacrifice from evil spirits and the 
Raksas. His importance and indispensibility in a sacrifice 
is easily surmisable from his identification with Agni. 

He is also as great as the heaven and the earth. His 


special duties in different performances may be noted as — 


Tn the Dargaptirnamisa sacrifice he takes part in 
the performance called the Stambayajurharana. He goes round 
to the north of the fire and presses the stambayajus down on 
the heap of the rubbish (I. 2, 4, 18). He cleans the spoons 
and vessels (I. 8, 1, 1) and binds the wife of the sacrificer 
(I. 8, 1, 12). In the performance called Patnisahyajas, he 
assists the Adhvaryu (I. 4, 2, 1ff.). In the Daksayanesti 
he shares the remaining whey along with the Hotr, the 
Adhvaryu and the sacrificer (II, 4, 4, 25). In the Pitrmedha 


sacrifice he smells the remaining bornidge (TI. 6, 1, 38). 


In the Somasacrifice he keeps the prastara handed 
over to him by the Adhvaryu in a safe place (III. 4, 8, 22). 
He recites the offering-verses for the Patnivatagraha (IV. 
4, 2, 15). In the third-pressing, he stirs the sour milk 
(Iv. 8, 8, 19), In the Satarudriya performance ,he 
sprinkles the Vedi (IX. 1, 2, 1). 


65. agnireso yadagnidbro no va atmatminam hinasti .... etc. 
He Bes. Nady 2). Ae 
66. Si Bre I. 8 1, 41. 
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Daksing (The Sacrificial Fee) 


The discussion about Vedic Priesthood will remain 
incomplete if we leave aside the topic of daksina or the — 
sacrificial fee payable to the priests in every sacrifice. 
The payment of sacrificial fee is deemed compulsory in every 
ritual-text, because it is considered as one of the limbs of 
the sacrifice and the performance of sacrifice is thought to 
remain Pacem ete as long as the fee is not discharged to 
the priests. The Satapatha Bradhmana also variously 
emphasizes on the necessity of the payment of sacrificial 
fees. Sometimes it has stated clearly that “no offering 
should be without daksinaés", sometimes it has tried to show 
symbolically the indispensibility of daksina in a ritual 
performance. Thus in a creation=legend in the Satapatha 
Brahmana daksing along with Yajiia (sacrifice) has been 
symbolically stated to be a couple. This signifies that 
like a couple the daksin& and the yajia are inseparably 
related. But dakgini is not simply the remmeration or the 
sacrificial fee payable to the priests by the sacrificer. 
The Brahvana-texts have tried to impart a divine stamp to 
the conception of daks ind and accordingly the Satapatha 
Br&hmana,while giving an etymology for the word daksina, 
explains its significance as follows : The sacrifice while 
67. S» Br. III. 5, 1, 18: tadu tad yajnasya karma na 

vyamucya yad dks inamasTt / 
68. tasminnd dakginena havisa yajeta / sf. Br., I, 2, 3, 43 
ae ae 4, 3 “d4; IV. 5, 1, 16% Xe 1, 8, % 
a 


69.7 RAG ie Nice, dakal wx Pominine i nll 
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being performed is said to be slain i.e. to loose its 
vigour. By means of dakginas the gods again invigorated it; 
hence the name daksina, because thereby they invigorated 
(adaksayan) that sacrifice. The Sat. Brahmana further 

says that daksinas are the medicine. By means of dakginas 
(or the sacrificial fees to the priests) the priests who are 
gods in human forms are made satisfied and as a result the 
sacrificer is placed in a state of bliss. Rlsewhere also 
we read that gifts which are offered to the priests lead the 
sacrificer to the world of the gods. Finally,the Brahmana 
thinks that a sacrifice without the daksind is not only 
incomplete but it also incurs sin. This has been suggested 
by the statement that the deities called Aptyas became guilty 
of the crime of brahmahatyé or killing of a Braébmana when 
they killed Visvariipa, the son of Ivastr on behalf of Indra 
qnd they wipe por aac sin on a person who makes an offering 


without daks ind 


Thus dakgina is an integral part of a sacrifice, 


and however small it must be paid without fail in a sacrifice. 


70. S. Br. Il. 2, 2, 1-2. 


The same root (i.e. /daks) is also suggested in the 
Nirukta while deriving the word dakgina with the addition 
that daksina is so named because it completes whatever is 
incomplete. Cf. Nirukta. I. 7. 


71. Sy Br. XII. 7, 1, 14: bhegajam dakginah. 
72, Ss Br. II. 2, 2, 6; IV. 3, 4, 4. 

736 S* Br. IV. 38, 4, 66 

74, Se Bre Te 2, 8, 4e 
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The Satapatha Brahmana does not, however, insist on paying 
enormous fees to the priests, if it is beyond the means of 
the sacrificer. On the other hand, provision is made for an 
economically handicapped sacrificer to pay according to his 
means as is evident from the following statement of the Sat. 
Brahmana : "He should give (to the priests) as much as he is 
able to give, for no oblation should be without a daksina." 
The priests are also warned against being too much greedy and 
making bargain withthe sacrificer because "by bargaining the 
priests are deprived of their place in heaven." He may 
however, refuse a daksina and if a daksina is refused by a 
priest due to some reason, no other priest or rather no other 
person accepts it, for having turned into a lioness it 
destroys him. Again there seems to exist another rule 

that a priest should not give the dakgina obtained by him to 
any other person because daksina is identified with yasas. : 
The Brahmana, however, has made a concession in such matter 
that one may give daksina obteined by him on the morrow or a 
day after. Only the officiating priests are entitled to 
receive the dakgina; no other persons than the officiating 


priests can receive the fee even though they may be connected 


75s yacchalmuyat taddadyan nadaksinam am havib syaditi o..-etc./ 
30 Br. Xt. 1, 4, 4. 


76, dakginisu tveva na sahvaditavyam samvadenaiva rtvijo' 
Loki iti / SX. Be. IX. 5, 2,16. 


77. S. Br. III. 5, 1, 25: tasman nivpttadaksingh na prati- 
grhniyaét / siihi hainam bhiitva ksinoti ..... / 


78. S. Br. XIV. 1, 1, 82. 
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with the sacrifice. Thus the Sat. Brahmana openly declares 
that "the sacrificer should give the sats to officiating 
priests and not to non-officiating." Only a special provi- 
sion is made in the Som-yaga for offering some gold as a 
sacrificial gift to an Atreya who dces not officiate as a 
priest. The provision is made only because he is a descendant 
of Atri, who as the Hotr of the rsis, dispelled once wpon a 
time, the darkness of the Asuras and received gold as a 


sacrificial Lilt. 


There may be many kinds of daksinds, differing in 
quality as well as quantity in different varieties of sacri- 
fices. The Satapatha Brahmana says that generally daksina is 
four-fold, viz. gold, cow, cloth and horse. There are 
certainly many other kinds of daksina besides these and the 
Satapatha Brahmena itself bas noted them while discussing 
the rituals, Of the above four,gold is generally the daksina 
in the rites connected with Agni, because gold is the seed of 
fire. The cow is also regarded as an important material to 
be offered as dakgind. At S. Br. IV. 5, 10, 7 the cow and 
the dakgina are taken as synonymous. The cow may mean cow 
with a calf or a calf alone or an ox. Clothes are offered 


as @ daksind in Traidhatavi Udavasaniye offering at the end 


79, tasmdrtvigbhya eva daksina dadyan naartvigbhyah /- 
S. Drs. (Vs 85. -4,- Ds 


80. S. Br. Ve 3, 4, 2. 


Sl. St Br. IV. 8, 4, 72 catasro vai daksin’h / hiranyam 
gor vaso 'svah wsees CCCs 


82. 8% Brs IT. 2, 3, 28. 
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no 


of Rajastiya Pr ae or at the Pausnisti in the Asvamedha. 
Horses are required as dakgina in the Rajasuya sacrifice for 
Pancavatiya oblation. : Besides these four, we find mention, 
as daksinas of things like bows and arrows (XI. 1, 5, 10), 
claw-shaped knife and dice~board (V. 8, 1, 10), red turban 
(V. 8, 1, 11) ov a staff (XI. 1, 5, 10) and many other kinds 
of things. Sometimes the daksinas are not at all attractive, 
such as in the funeral ceremony the following articles are 
given as daksind viz. an on ox, old barley, an old arm- 


chair with old head-kushion. 


As regards the quantity of the daksind,the Brahmana~ 
text does not mention any hard and fast rule. In some places, 
the exact number or the quantity of the article to be offered 
as dakgina has been stated. But the general rule in this 
connection seems to be that one should offer sacrificial fee 
to the priests as much as possible and thus satisfy them. 
Accordingly the following passage (TI. 2, 2, 5) says : "As 
great as the sacrifice is, as large as its extent is, by so 
many gifts does he thereby invigorate it. Such is the measure 
of the io eae fees. But he may give more according to his 
faith" ° At another place the Satapatha Brahmana further 
68. S. Br. V. 5, 5, 18 
846-8, Bry BLD. 4, 0, 15. 

O55 Se Bra Ve Sy 459s. 
66, St Br. XIII. & 4, 10. 
87. yavaneva yajfo yavatyasya matra taivatibhir daksayatyesa 


mitra deksinanah dadyattveva yathasraddham bhyyasistad 
yad daksina “dadati /S. Bre If, 2, 2, 5e 
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describes sraddha as the foundation (pratistha) of the 
daksina. The liberally offered dakgina on the part of 
the sacrificer has been highly praised in the Bralmana : 
"Whatever daksina he gives ubhesitatingly, with a liberal 
mind, thereby he gets great things." At the same time, the 
ability and difficulty of the sacrificer in offering the 
prescribed daksina,are also taken into consideration. The 
Brébmena-text even offers some alternatives in some cases. 
Thus a pair of twin bullocks is preseribed as the daksina 
at the Ratnin-offering in the house of Samgrahitr. But if 
twin bullocks are nov available, any two bullooks born 


« 


successively from the same mother can be offered, 


7 7 — a en ed 
88. S. Be, XIV. 6, 9, 22% -seaddhayam hyeva dakgina 
pratisthita bhavatiti seve. ete. 


89, yin vai ratamand avicikitsan daksinari dadati taya 
i jayati / Se. Br. iV. 8, 4, 20. 


90, S. Br. Ve 3, 1, & 


Religious Condition -—- God 


While in general the main undercurrent of theological 
ideas is the same in the Brahmanas as in the previous Revedic 
age, some changes can apparently be noticed in the later 
period —- in the Yajurvede and in the Brahmanas with the 
dominance of the cult of sacrifice. As a result the pantheon 
of the B.V. underwent change to a considerable extent. Some 
gods attained exalted position due to their connection with 
sacrifice, while some gods lost their previous importance. 
Some of the characteristics have been changed, and new 
characteristics have been invented and attached to them. We 
can get a clear picture of this changed conception of 
divinity or godhead from different Brahmanas. The Satapatha 
Brahmana which occupies an important position among all the 


Brahmanical works, is specially remarkable in this respect. 


It is certain that the development of the Brahmanical 
conception of divinity is something very complex and to a 
certain degree connected with the growth of ritualism. It 
has also behind it a pantheistic strain. The simple nature~ 
worship of the early Revedic age has been replaced by the more 
developed process of anthropomorphism and humanization. We 
meet here the same gods as in the R.V. jee., the same Agni, 
Indra, Soma, Savitr, Pus& and so on. But their original 
character as natural beings has already faded into insigni- 
ficance. It is, true that the process of humanization was 


already present in the anthropomorphic tendency which endowed 
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natural phenomena with personal characteristics in the Rgveda. 
But it became more prominent and more clearly noticeable in 
the Braéhmanas. The Vedic seers liked to think about their 
deities in the light of their om psychic experience. Conse~ 
quently, most of the deities became dndowed with many human 
traits habits and qualities including defects. Though the 
Satapatha Brahmana contemplate that the ways of men are in 
accordance with those of the gods, as a matter of fact it is 
men who see the image of themselves in gods. The ways of 

the divinehood are but sometimes to a heightened degree to 
give them an appearance of superhuman importance. In the 
Braéhmanas many stories are found about gods, which also 
record their man-like activities.” In a word, the picture 

of humanization of the Vedic deities is more complete in the 
Brahmanas than in the R.V. 


At the same time their connection with the sacrifice 


has noticeably increased in the Braéhmanas. It is also 


1. Yatha vai devanain caranam tadvé nu manusyanam / 
Se Br. IIT. 4, 1, 5. 


2 Thus the gods are described as being related to one 
one another among themselves just like human persons. Some 
of them are regarded as fatherg or mothers,and some as their 
children. Being the sons of the Universal father Prajapati, 
gods were all equal at first. But they also like human persons 
struggle among themselves for superiority and sometimes approach 
their father for a settlement. More direct proof of the humani- 
zation of gods in the Brahmanas is that here we find even caste- 
system among the gods. Thus some gods like Agni and Brhaspati 
are said to be Brahmin by caste, some like Indra and Varuna are 
mentioned as Ksatraand some again like the Maruts are Vaisya. 
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noticeable that due to tremendous importence attached to 
sacrifice in this age the gods have attained somewhat a 
subordinate position. All the power and divinity which the 
gods possess are, according to the Brahmanas, due to the 
performance of sacrifices. Even Prajapati,who is well-lnown 
as the progenitor of both the Gods and the Asuras, has been 
identified with sacrifice in the Brahmanas. Moreover, some 
unimportant gods of the R.V. or gods who are mentioned less 
in the R.V. (like Visnu or Rudra) have attained great 
prominence due to their special connection with the 
sacrifice in the Br&ahmanas. On the other hand, some 
important gods of the earlier period have in this ALC 
faded into oblivion. In short, the Vedic pantheon of the 


Samhita period underwent considerable changes in this age. 
Gods are born : 


The first thing about the Brahmanic godhead that 
strikes us most is that like all living beings the gods are 
also born. In the R.V. also the gods are not regarded as 
self-existent and are variously described as being born of 
Heaven and Earth. Moreover, sometimes Usas is spoken of as 
the mother of the odes sometimes Brahmanaspati is called 
their father.” But in the Brahmanas Prajdpati has become 


the sole creator of living beings. Consequently, gods are 


3, R.V. Ie 118, 19. 
4, B.V. II. 26, 3. 
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said to be created by him. The Satapatha Brahmana has several 
times repeated the statement that the gods have been created by 
Prajapati along with other eines Many legendary accounts 

in the Satapatha Braéhmana begins with the same formula : 

"The gods and asuras (evil spirits) both sprung from Prajapati 
(the father~eodly"” In one passage. the creation of the gods 

by Prajapati has been described in the following manner: 
"Desirous of off-spring Prajapati went on singing praises and 
toiling. He laid the power of reproduction into his own self. 
By the breath of his mouth he created the gods; the gods were 
ereated on entering the sky. ul Another passage tells us that 
"from the upward breathings Prajapati created the gods". 8 at 
VI. 1, 2, 1, we get a detailed account of how Prajapati 
created the worlds. In this connection,the creation of the 
gods has been described in a different manner: "By his Mind 
(manas) he entered into union with Speech (Vak) : he became 
pregnant with eight drops. They were created as those eight 


9 
Vasus. He placed them on this earth". In like manner he 


5. S. Br. Viei, 2, 13 Xe 1, 8, 23 Ale 1, 6, 7, ete. 


6. devasea va asurasca / ubhaye prajapatyah // S. Br. 
I. 2, 4, 85 I. 2, 5, 13 II. 2, 2, 83; ete. 

72 80 'roalichragmyamscacara prajakamah / se atmanyeva 
pra jatimpdhatta sa dsyenaiva devénasr jata te deva divamabhi- 
padyasr jyanta eee eee / St Br. XI. kes Oy 1s 


8. prajapatih pra ja asr jata / sa irchvebhya eva pranebhyo 
devanausrjata / So Pri ie ty. 8s Be 
9, Ga manasa vacam mithunam same bhavat / so'stau drapsan 
garbhya_bhavat te! stau vasavo' sr jyanta tinasyampadadhat / 
g, Br. Vi. Ls By Be 


we 


created the eleven Rudras and the twelve Adityas and placed 
them in the air and in the sky respectively; he also created 
the All-gods whom he placed in the quarters. But Prajapati 
in this Brahmana is not only a personal god; here he has 
sometimes been identified with Brahman (neut). The priestly 
philosophers envisage in it the nature of the primordial 
principle of truth,and the world-order seems to be an 
emanation from the same : "Verily in the beginning, this 
universe was the Brahman (neut.). It created the gods; and 
ee created the gods it made them ascend these worldsee. 
ewer This concept of the Brahman assumed in the Upanisads 


philosophical implication of great significance. 


Opigin of individual gods : 


Not only the origin of gods in general, but the origin 
of individual gods is also sometimes alluded to in the 
Bréhmanas. Thus in the passage (SBv, VI. 1, 2, 1) already 
referred to we get the birth of individual gods like eight 
Vasus, eleven Rudras, twelve Adityas an@ also the All-gods. 
Similarly the origin of some other gods is also described 
here. These descriptions sometimes point to their association 
with sacrificial ritual or natural phenomena. Prof. Max 
Muller thinks that passages in which the birth of certain 
gods is mentioned have a physical meaning : 


ike boa oh eae code 3 meee era © pope 


10. brahma va idamagra asit / taddevanasp jata taddevan 
srstvaisu lokesu vyarohayat seese. / Se Bre. Rle- 2s. 83.16 
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yoomeanma they refer to the birth of the day, the rising of 
the sun, the retumof the year", Agni is sometimes described 
as the progenitor of the deities and he is identified with 

Pra japati. At IT. 4, 1, 3 and Vie 1, 2, 26 Agni is said to 
be the son of Prajapati and Prajapati the son of Agni res~- 
pectively. Agni is also the son of Heaven and Barth. Some~ 
times the origin of particular gods is described in a symbolic 
manner. Thus the creation of the three gods viz. Agni, Vayu 
and Aditya is said to be out of fire-pans which stand for the 
three gods. Similarly symbolic is the statement : "This 
which is purified is the ocean (samudra). From this ocean, 


all the gods, all creatures issue forth". 


Attainment of immortality : 


As the gods were born or created, they were not at 
first immortal. The Satapatha Braéhmana has again and again 
said that the gods were originally soulless and meee. 
Sometimes it has been said of them that the span of life is 


longer in the case of the gods than that of men; but that 


11. Max Muller / Chips from a German Workshop, pe 38. 


12. agnir vai devatanai mithanh prajanayita sa 
prajapatih ...../ S. Br. II. 5, 1, 8 


13. 3 Br, 4.5,3,3. 


14. ayah vai samidro yotyah pavate etasmidvai samudrat 
sarve devah sarvani bhittani samuddravanti ..... / 
8. Bry XIV, 2, 2, 2. 


15. devisea vi asurdsca /.. . taubhaya evandtmina asur 
martya hyasurandtmi hi martyah .../ St Br. It. 2, 2, 8 
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does not mean that they were immortal : “From Prajapati were 
the deities created : Agni, Indra, Soma, Paramesthin and 
Prajapatya. They were born with a life of a thousand years." 
Another passage (VII. 8, 1, 10) tells us that "Longer is the 
life of gods and shorter the life of men." But though the 
gods were originally not immortal, they attained imnortality 
through several means. At one place,it has been narrated that 
in former times the gods were mortal and they attained 
immortality by gaining the year’s at another pieces ace are 
said to have gained immortality by dint of Brahman. Another 
story tells us that both the gods and the asuras were soulless 
and mortal; in their fight with the asuras the gods began to 
be slain by the asuras and their number decreased. In order 
to overcome their enemies,the gods placed the immortal 
Agnyadhyeya me their innermost soul, which gave them 
immortality. It has also been said (IX. 5, 1, 1-8) that 
when immortality departed from the gods, they set themselves 
to recover it by religious observances. They offered Soma 

16.  prajapateradhi devata asrjyantagnirindrah Somah para~ 
mesthi prajapatyah / tah sahasrayuso jatjire / 

St. Br. XI. 1, 6, 14-15. 


17. draghiyo hi devayugem hrasTyo | manusydyusam .« . . / 
St. BueVile- Sy. ty 10. 


18. martya ha va agre deva asuh is sa yadaiva te samvat- 
sarama—purathamrta asuh oe 8 © $4 Bre KI. 1, Os 12. 


19. martya ha-va agre deva asuh es Sa yadaiva te brahmand 
purathamrta asub « . » Se Bre Rls Os 8x66 
905. .Sy- Bry 12602, 2; 8-10. 


ale aegehigs. ha va gilameamegi a # te hoeuh / sramena 
tapasedananvicchameti » « « » » « . Bre IX. 5, 1, 1-26 
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(which is the principle of immortality) into fire and thus 
infused immortality into him who is again the soul of all the 
gods. Likewise another passage (TII. 1, 4, 3) tells us that 
the gods attained immortality by performing sacrifices. 
Prajapati himself who is the creator of gods, has been said 
to be partly mortal and partly immortal in the beginning : 
"His vital airs alone were immortal, his body mortal; but by 
this vite .« .. . he makes himself uniformly undecaying and 


immortal." 
Attainment of heaven : 


Like immortality, heaven was also attained by the 
gods only in later times. In other words, originally the 
gods lived on earth and they ascended to heaven by means of 
the sacrifice. Thus the Sat. Br. says that 'the gods went 
on worshipping and toiling with the same (sacrifice), by 
which they had ascended to heavens" Tt has also been said 
there that the gods attained heaven with the help of the 
‘horse at the Asvamedha. Elsewhere, it has been said that the 
gods gained heaven by worshipping with all the songs or 


metres and another passage tells us that gods entered the 


area, 


em _ - = a) 2 
ef, tasya prana evaurta asuh sariram martyam sa etena 
kasman§ . . . ajaranpurtanitminampakuruta . . » / ete. 
7 4 
Se Be. Xe 1, 4, 1 


28. sa yenaiva deva divamupodakraman / teno' evarcantah 
at 
sraimyantes cepuh ew ee / Se Bre I. 7, 3, Se 
a _ - . * * ( ioe) > e * — 
24, yatayamini vai devaischandamsi chandobhirhi devah 
s . - / 
svargamh lokam samisnuvata . « .. / S) Br. III. 9, 3, 10. 


heaven from below. 


But heaven is not the only dwelling-place of gods; 
the sky, the air and the earth are also inhabited by them. 
The gods are said to be three-fold, consisting of those of 
the sky, the air and the earth. The gods are also spoken 
of as residing on carth, in the air, the heavens, the 
regions, the stars and the waters. The world of gods is 
generally thought to be distinct from the world of fathers 
in the Bréhmanas. The S. Br. thinks that there are 'seven 
worlds of gods', which again are sand he be consisting of 


the three worlds and the four quarters. 


Number : 


Regarding the number of the gods, speculations have 
been. med een the very beginning. Though in many hymns of 


the RV. their number has generally been estimated as 


B64: Sebi The 6s 15 286 . 

O65. Se, Bis Win g28) 408 “Via, By 

oie prathivi vai sarvesah devanaméyatanain eee eee 
antariksamh vai sarvesah devandmiyatane Meese » daurvai 


sarvesith devanimiyatanah . . .. . digo vai sarvesah deva- 


nimiyatanam » . . - . &po vai sarvesaih devanamiyatenath oue/ 
oe Br. XIY. 8 Oy oy 413. 


abe Sapta devalokah 7 « © @ ® / Ss Br. The 5, 2» 8. 


29. catasro digastraya ime loka ete vai sapta devalokah 
ar nee S Bre Xe 2, 4, 4e 


30 4 ndsaty& tribhirekddasairiha devebhiryatan madhu- 


peyamasvind / R.V. I. 384. 11. Also R.V. TIT. 6, 93 VII. 28, 1 
etce 
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thirty-three, yet it remains somewhat doubtful all the same, 
because it is in the R.W. itself that the gods are mentioned 
as numerous : "Three hundred, three thousand thirty and 
nine gods have worshipped Agni' etc. The Brahmanas also 
generally accept the number of gods as thirty-three. It has 
been said in the Satapatha Brahmana that "just as many gods 
as there were of old, so many there are now. It is also 
stated in the Satapatha Brahmana that once Yajnavalkya was 
questioned by other learned Brahmanas in the sacrificial 
site of Janaka regarding the number of the gods and he replied 
that they were three hundred and three, three thousand and 
three, thirty-three, three, two, one and a half, and ree 
He further said that three hundred and three, and three 
thousand and three are really their powers, but there were 
indeed thirty-three gods. These thirty-three gods have been 
enumerated by him there as being made up of eight Vasus, 
eleven Rudras, twelve Adityas together with Indra and 
Pra japatie According to another passage the thirty-three 
gods consist of the same eight Vasus, eleven Rudras and 
twelve Adityas with the addition of Dyaus and Prthivi who 
31. trini sata tri sahesré nyagnim trimsacca deva nava 
easaparyan / R.V. III. 9, 9 


32. yavanto hyeva sandgre devastavanto devah « . . / 
S. Bre VIII. 7, 1, 9 


38. S. Br. XI. 6, 3, 45 


34. mahimana evaisamete trayastrinsattveva deva iti katame 
te trayastrinsadityastau yasava ekddasa pudrd dvadasdsdityasta 
ekatrinsadindrascaiva pra japatisca trayastrinsaviti // 

s. Br. XI. 6; 3s De 


85. astau vasavah / ekidasa rudra Avafesaditys i ime ‘eva 
dyavaprthivi trayastrinsyau «. ./ S% B Se hye 
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are substituted for Indra and Prajapati. In many passages of 
the Brahmana again, besides the thirty-three gods Prajapati 
has been mentioned as the thirty-fourth. But truly speaking, 
gods are neither thirty-three nor thirty-four in the Brahmanas; 
or in other words this number does not include all the deities 
of the Vedic pantheon. For example, Agni, who is a particularly 
important deity from the very beginning, the Asvinas, Soma, 
Varuna or Piisan who are no less important in the Braéhmanas are 
excluded from the list of the thirty-three gods. Indra, the 
mightiest god,has been once included in the group of thirty- 
three deities,while in another place,he has been excluded. 
Thus the number of gods cannot be confined within the rigid 
limit of the thirty-three. , Brahmna thinks that gods are 


fewer than men just as men are fewer than beasts. 


The number of the gods increased in the Brdhmanas 
not only on account of the addition of new sub-division of 
the old ones. Even in the later Rgvedic age,we find this 
tendency of the expansion of the Vedic pantheon. Ga% The 
different epithets which were formerly used with different 
gods according to their special activities, later became 
the names of separate deities. Thus Savitr (the inspirer) 
which was originally an epithet of Strya in the carly 
Revedic times, became a separate god in the later period. 
Similar tendency is found in the Brahmana where one divinity 

86.  trayastrimsad vai devah / prajapatih catustrinsah / 
Be Bea Web, Vyas: Ve a5: -25 18s 


37. bhiiyamso hi manus yé._ devebhyo'tha yadbhiiya iva stuci 
pariginasti bhiiyaiiso hi pasavo manusyebhyah ... / S.Br.11.3,2, 18. 
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like Agni is mentioned variously in different context accord~ 


ing to his functions. 


We have so far discussed godhead of the Satapatha 
Bréhmana in general outline. Now we turn to.some of the 
characteristics attributed to the gods in the Satapatha 
Brébmana. It is an well-established theory and has already 
been pointed out that most of the gods described in the 
Sahhitas and the Brahmanas are personal figures representing 
different aspects of natural phenomena, attributed with many 
anthropomorphic qualities, The personification is more 
developed in the Brahmanas and in most cases they are far 
away from their natural basis. But "the sacrifice being 
the main object of interest, the individual traits of the 
gods have faded) says Macdonell. Yet,even among the sacri-~ 
ficial discourses of the different Brhmanas, notice comments — 
which give us glimpse of some of their common characteristics. 
But physical features of the Gods are not so distinct and 
prominent in the Satapatha Bra@hmanas as we find them in the 
Reveda. Thus the Satapatha Brahmana remarks that "the gods 
are immortal; the gods are bloss; the gods are ieeteda 
They have been characterised as the spirit of joy and bliss. 
It has been said that in the beginning the gods and men lived 


together, but just as they later attained immortality and 


88. A.A. Vacdonell / Vedic Mythology, pe 4. 


89. amrta deva eee Srirdevah eee yaso, devah @uee / 
SeBr. II. 1, 4, 9 


/ 
40. anandatmano haiva sarve devah ... / 5. Br. X. 3, 5, BB. 
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heaven, they became visipias Yet there was direct commu- 
nication between the gods and the priests. The gods are 
certainly more wise and more powerful than men. They have 
the capacity to know the intentions of e man. They eagerly 
wait for the offering made to them by men. The hyms of 
praise as well as the offerings are said to be the food of 
the gods. Once the gods approached Prajapati who said to 
them, "The sacrifice shall he your food; immortality your 
san; and the sun your light we In another place king Soma 


has been mentioned as the food of the gods. 


But the most divine quality which the gods possess 
is surely the quality of truth. Again and again, the Satapatha 
Brahmana expressly states that the gods are the truth 
incarnate. Indeed,truth is verily the one law which the 
gods never transgress and it is through this that their 
conquest, their glory,is unassailable. Thus the gods have 
established themselves by truth and the way of the gods 
means nothing but the way of truth. Not only erate but 
true knowledge also belongs only to the gods. 


41. paroksam vai devah / Ss. Br. TI. 1, 3, 25. 
AO ¢ Se Bre Dy 15,85 Ox 

AS 5. Seve dle A Oly, | 
44, Somo raja devinimannam .... / Ss Br. Il. 4, 2, 7 


45. Satyameva devah / S. Br. I. 1, 1, 43 also 
| Toy 10s 17s. Wo ap aces 
46. ekam ha vai devi vratamh caranti satyameva tasmadesai 
jitaranapajayyah tasmad yasah .../ SS. Br. ITT. 4, 2, 8. 


47, $a haigaiva devindmaddha vedyi ... etc. Ss Brox. 8, 5, 18. 
Here Sayana - es upanisat addha aparoksavidya w+... etc. 
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Moreover, the gods were at first all alike. The 
Brahmana states that being created by the Father~god Pra ja- 
pati, the gods and the Asuras were equaily mortal and soul-~ 
less. Later the gods obtained superiority to the Asuras by 
practising austerities and performing the sacrifice. Among 
' themselvés again the three — Agni, Indra and Sirya 
desired to be ‘superior, and aney became super Lor by drawing 

tigrahyas for themselves, Of the three again, Indra 
evidently became the most prominent, and it has been 
repeatedly said.in the Satapatha Brabmana that al is all 
the deities, the gods have Indra for their chief. 


lastly, the gods have the quality of brightness and 
this is evident from the etymology of their very name (i.e. 
deva < Jf div (‘to shine'), In the Satapatha Brahmana an 
attempt has been made to suggest twofold etymology of the 
term 'deva' from div (sky) and diva (day light). Sometimes 
again,the gods ere identified with the rays of the sun in 
the Bréhmana (S. Br. IT. 8, 1, 7). 


48, S%. Br. IT. 2, 2, 8 


49, trayo’ kimayantatisthavanah syénewtyagnirindrah 
siiryad / te'rcantah sramyantasceruh / ta etanatigrahyan 
dadrs‘us -tinatyagrhnate a er te 'tisthavano 'bhavan oven / 

S. Be. IV. 5, 4,1-2. 


50, atha yadindre sarve devastasthanah / tasmadahurindrah 
sarva devata indra-sregthé deva ityetaddha vai devastredhaika- 


devatya abhavan e.s / Ss Br. I. 6, 8, 22 Also IIT. 4, 2, 13 
IX. 2, 8, 3-4 ete. 


Sle taddevananh devatvam yaddivamabhipadya sp jyanta tasmai 
sasp janaya divevasa tadveva devdnam-devatvamh yadasmai sasr ja- 
naya divevasa / S. Br. XI. 1, 6, 7. 


Relation of gods with men : 


It has been already said that the gods in the 
Brahmanas are mostly like human beings and that they 
originally had human, characteristics. But some legends sf 

oftest§ to their super-human qualities as well. The Brahmana 
contains a lot of information which throws light upon the 
relation of gods with men. It is told in a legend that at 
first there was direct relation between gods and men : “In 
the beginning both the gods and men were togsther here. And 
whatever did not belong to the men, for that they importuned 
the gods, saying, 'This is not ours; let it be ours !' Being 
indignant at this importunity, the gods then disappeared." 
At another place the disappearance of gods from the sight of 
men has been stated in the following language : 'Verily 
both the gods and men and the fathers drink together, and 
this is their symposiums; of old they drank together visibly, 
but now they do so unseen.’ But even then there is always 
a connection between gods and men. In the S< Br. the gods 
have been said tc know the minds of men. "They are aware 


that he (sacrificer) contemplates the performance of this 


52. wubhaye ha vi idamagre sahAsurdevisca manusyisca 
tadyaddha sma manusyanai na bhavati taddha sma devanyacanta 
idam vai no néstidan no' stviti te tasya eva yacigayai 
dvesena devastirobhitta ... / S, Br. II. 8, 4, 4. 

538. « . « te ha smaita ubhaye devamanusyah pitarah 
sampibante saisd sampa te ha sma drsyamind eva pura 
sampibanta utaitarhyadrsyamina / S, Br. TIT. 6, 2, 26. 
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rite, and will make his offering in the morning; and conse- 
quently they all come to his house and abide there.” Not 

only that,there was a sort of inter-dependence between men 

and gods. Ilven the all-powerful gods depended upon the 


sacrificial apron aes for their subsistance -—~- pradanaddhi 
devah upajivanti. . 


Some remarks are found in the Satapathe Brahmana 
which attempt to deseribe the gods as contrasted with men. 
Thus in one place it has been said that the gods have come 
first and then men, and in another place the gods are said 
to have a longer life than men. Ahavaniya is said to be 
the world of the gods while Garhapatya is that of men, ° 
east is the region of gods, while north the region of men. 
But the notable feature which distinguishes them from men 
is that gods abide with the law of truth whilemen indulge 


in untruth. 


Gods and Asuras + 


The relation between the Gods and the Asuras also 
54. mano ha vai deva manugyay jananti ta'enametadvrata~ 
mapayantanta:i viduk pratarno yakgyate iti te'sya visve devi - 
grhanagacchanti te'sya grhesi pavasanti.. / S.Br. I. 1,1, 7. 
65). SesBre Le 2)5y Ot 
56. S. Br. IV. 6, 4, 6. 
57. dvraghiyo hi devayugain hrasiyo eee er 
é-Bee- Vile oe ay 10. 


56. se Br e Mido ce wy 1, 10. 
59, 9S. Br. Int, 1, 4. 
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offers an interesting study as an aspect of the Brahmanas. 
It is peculiar that throughout the Revede (except only in 
four cases) the word ‘asura’ is used in the sense of 'a 
great or supreme god', But during the Brahmanic period 
‘Asura’ has attained a totally changed connotation and has 
the singular importance as the enemy of the gods. Their 
origin is, however, the same as that of the gods — them 
father being Prajapati. Many legends in the Satapatha 
Brahmana refers to this —- "The gods and the asuras, both 


"etc. But though in 


of them sprung from Prajapati, . . « 
their origin, there was no difference, they entered on the 
inheritance of their Father differently,and thus attained 
different characters. Thus in one of the numerous tales 
about the gods and the asuras, it has been said that both 
of them, being sons of the Father-god, inherited from him, 
but the gods came in for the Mind and the asuras for the 
Speech. Thereby the gods came in for the sacrifice and the 
asuras for speech; the gods for yonder heaven and asuras 
for this earth. Again, they entered on the inheritance of 
their Father in the aspect of growth of time or decline in 


time respectively. 


60. S. Br. I. 2, 48; Il, 2, 2, 8; and so on. 


61. devadea va asupascobhaye pra japatyah prajapateh pitur 
dayamupe yurmana eva devi upayan vacamasura yajnameva taddeva 


upayan vacamasura amymeva deva upayannimamasurab. /- 
- Br. TIT. 2, 1, 18. 


62. devisca vi asurasca /.. . « Dre /japateh piturdayan 
upeyu retavevar dhamasau ya, evapuryatetan deva upayan 
yo 'paksTyate tamasurah / S. Br. Ie ts By Bee 
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Even Prajapati, the Father-god, made distinction 
between the gods and the asuras regarding their share. The 
Satapatha Brahmana tells that by the breath of his mouth 
Ppajapati created the gods on entering the sky and after 
their creation, there was, as it were, daylight for hin. 
And by the downward breathing, he created the asuras on 
entering this earth. On creating them, there was, as it 
were, darimess for him. Hence the day belongs to the gods 
and the night to the asuras. Another statement also gives 
the same account that darlmess and illusion were given to 
the asuras as their portion by the Father-god. Thus the 
gods may be said to be the spirits of light, while the 
asuras, the spirits of darkness. Their further contrary 
nature is indicated in the story, which tells us,how the 
gods became truthful and the asuras untruthful. Moreover, 
the association of the asuras with the Rakgasas and Pisicas, 
who were hostile to the gods, made the asuras,enemies to 
the gods. ony became full of guile and took to magic art 


as their Veda i.e. the object of learning. 


On the whole, the asuras in the Satapatha Brahmana 
are described as having established themselves as the perma- 
nent enemies of the gods. They maintain this character of 


antagonism in the later tradition of the Puranas ete. In 


63. S. Br. Il. 4, 2, 5e 
64. S. Br. IX. 5, 1, 12-16. 


65. kusidina upasameta bhavanti tanupadisati maya vedah 
so'yamiti kanhcih miyam kuryat .../ S. Br. XIII. 4, 3, 11. 
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the Br&hmana they are said to have repeatedly entered into 
contest with the gods for the possession of this world or 
right to sacrifice. But ultimately they were defeated and 
the gods maintained their superiority over them. Asuras 
in their attempt for sacrifices are said to make offerings 
quite arrogently to their ovm mouths. Thus they lost to 


attain the mouwt of sacrifice. 
Gods and the Sacrifice : 


But the most important thing that concerns Brahmanic 
" godhead is the position of the gods in relation to the sacri- 
fice. It is an undeniable fact that the Brdhmanic age is 
specially the age of the sacrifices. Sacrifice was held to 
be the greatest of the great deeds. It was the only means 
of attaining both the worldly gain and the heavenly bliss. 


sacrifice at first seems to have originated as a 
means of propitiation of the gods. In that stage of pre- 
Bralmaya,amé the gods were held in a highly exalted position, 
and sacrifice was a means to seek the favour of the gods. 

In the BrShmana period sacrifice itself gm amumed tremendous 
importance. In the Satapatha Brahmana we find that the gods 


66. devasca va asurasea / ubhaye pra japatyah pasprdhire 
te ha sma yad deva asurdn jayati . .. etc. Ss Br. I. 2, 4, 8 


67.6 s Br. IX. Ls 6, Ls 


68. yajno vai sresthatamam karma /S. Bre Ie 7, 1, 56 
also KB, XXV. 11 -~ yajfio vai bhuvanesu sresthah / 
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69 
themselves have become the performers of the sacrifice. 


Prajapati, the Father-god in the Brahmanas has been identi- 
fied with the sacrifice itself. The attainment of that 
Supreme prominence which the Pe now occupy was due to the 
performance of the sacrifice. The Satapatha Brahmana 
further says that the gods became immortal through sacri- 
fices; also by means of the sacrifice, they ascended to 
heaven. A story in the Bradhmana tells us how the gods, 
while contending for epee overcame the Asuras by 
means of the sacrifice. Thus sacrifice became in the 
Brahmanas a powerful means to attain the desired godhead on 
the part of the gods. ‘Desiring etoay end success, they sat 


to perform a satra' says the Brahmana. 


This conception of the devendence of the gods on 
sacrifices naturally made sacrifice the secret of the highest 
power that one can aspire for. Accordingly,much importance 
was laid on the correct performance of the sacrifice in all 
its details. It tended to be a sort of result~producing 


machine which had to be operated with utmost care and caution. 


69. S. Br. XI. 5, 5, 12. 


70. ega vai pratyakgam yajiio yat pra japatih | “5S. Br. IV. 
be 4° Bl ali DY, 23 2, 43 Ve 2, 1, 4e etc 

71e, g¢ Br. ITI. 1, 4, 3. 

2. Me 4, 8, Sete 

(Be Ge Bev Ty Sy te 

74. Si Br. IT. 4, 8, 2-3e 


75, S. Br. XIV. 1, 1, 3- 
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It was assumed that if everything was done correctly in a 
sacrifice, the sacrificer will surely attain its due result. 
This importance of sacrifice made the position of gods 
subordinate. In such atmosphere of ritualistic predominance, 
lore of sacrifice involved much of scholasticism. Priests as 
a class became the master of the said lore and accordingly 
their position in society became highly esteemed. The 

famous German scholar Oldenberg says that the result is 
obtained from the sacrifice in a cause-effect relation and 
not as a mercy of God. Prof, Keith has also observed in the 
seme strain: “In the theosophy of the Brahmanas, it is an 
accepted fact that the sacrifice has a magic power of its 

own and it brings about the effect at which it aims with 
absolute independence". Such observations of great scholars 
are not without some truth, but they do not seem to represent 
the whole truth. For the Braihmana-texts themselves, specially 
the Satapatha Brdhmana, hold the opinion that it is the gods 
who give the result of the sacrifice to the performer. Thus 
in the Satapatha Brdimana we find that at the end of the 
Darsa and Puranamisa~offerings, a prayer is made to the gods 
for granting the desired object. : More interesting is the 
discussion about the question whether one should approach 
the gods with such prayerse It has been set forth as a 


prima-facie view that the approach to gods with prayers may 


76. H. Oldenberg / Waltanschau, yp. 155. 


77. A.B. Keith / The Religion and Philosophy of the Veda 
and Upanisads, pe 260. 


78, Sc Br. I. 9, 1, 126 
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annoy seem and so there should not be any prayer in a sacri- 
fice. But it is finally settled that the sacrificer should 
approach them with a prayer, for, “he alone that asks finds a 
giver; and the master, moreover, lnows nothing of his depen~ 
dence. But when the latter says, 'I am thy dependent; 
support me {' then he does know him, and feels himself bound 


8 
to support him." 


. Besides, inspite of emphasis on the great potency of 
the ‘sacrifice’ in this period the 'prayer for blessing 
reveals the yearning of the sacrificer's heart to attain the 
grace of the god. Thus it is said: "“... the sacrifice 
belongs to the Gods end the prayer for blessing belongs to 
the sacrificere « e« » and what he does in approaching, that 


' The same 


indeed is the sacrificer's prayer for blessing. ' 
idea is expressed in other Brahmanas also. Thus without 
affecting the importance of the sacrifice in its efficacy 
for the desired result, it was also conceived as a means for 
securing the favour of the gods towards the attainment of 


the result of the act. 


With this general observation on the characteristics 
of the gods, let us now discuss some distinctive traits of 


the geds like Prajapati, Indra, Veruna, Agni, etc. in the 


(9s Se BBV 11S; 45 St 
80. S. Br. II. 3, 4, 7. 
81. 9S. Br. II, 8, 4, 5e 


82. For example, the Jaiminiya Brahmana says that the 
gods being pleased to grant the sacrificer offspring, cattle 
and food. J. B. Ie 283. 
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Light of the facts noticed in the Satapatha Brahmana. Among 
them Pra japati oceupies an important position in the whole 


Brahmanic pantheon. 


Pra japati 2 Though in the R.V. Prajapati has been 
mentioned only once, in the Brahmanas, however, he is the 
great god — the universal generator of all beings. In 
the whole Brahmanical cosmology, Prajapati is the first 
cause of creation; from him starts the evolution. Anthro- 
pomorphically, he is the Father of both the gods and the 
haga In a word, Prajapati has become synonymous with 
"pr oductiveness '. The whole world of living beings 
emerges from Prajapati who is called Visvakarma or the 
"Great Creator'. About Prajapati's own origin, the Satapatha 
Brahmana has said that in the beginning there existed nothing 
but water on which floated a golden egg; in a year's time 
Prajapati as a person was produced therefrom. Elsewhere 
it has been stated that in the beginning Prajapati was alone 
and that he desired to exist by generating creatures. This 
refers to Prajapati as a self-existent (Svayambhii) ay Being . 


He is related to both the gods and the asuras, whom he created. 


88, Ss Br. Il. 2, 4, 1; VII. 5, 2, 63 XI. 5, 8, 1, ete. 


. 84, devasca va asurais’ ca / ubhaye prajapatya / S. Br. 
I. 2, 4, 8; IV. 2, 4, 113 Ve 1, 1, 23 XI. 4, 8, 1. 


B56 pra janam pra japatih / 3S. Bre. Ve 1, 3, 10. 
a6. S. Br. XT. 41, 6, 1. 
87. S. Br. XI. 5, 8, 1. 
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Thus ao is said to have been created by Prajapati from his 
mouths But not only Prajapati is Agni's father, he is also his 
SON. ie is his daughter but again he is said to be her 
husband. Prajapati is further aeseetcnely. peepee ae with 
several anger auas gods Like deni, Vayu, “Savite, 

Candrama, Vaeaspati, Vak and also with Reais His 
identification with the highest light in the Sky (Sun) 

surely refers to the exalted position and supreme greatness 


of Prajapati. 


Thus Prajapati's greatness is well-established in the 
Satapatha Brahmana. He, the ‘paramesthin’ (supreme), indeed, 
is the lord of all beings. Being the source of the gone 
Pra japati has verily become the most heroic among them. He 


has again and again been said to be above the thirty-three 


664: Sy Bee 18. 2A, As. 

89. S. Br. Vie 1, 2, 27. 

90; SoBe, Dea lat 

Os: Sy. Bie 11s By 285-485 

92, S. Br. VITI. 8, 4, 15. 

93. S. Br. II. 5, 1, 10. 

94, 8S. Bry Vi. 25. 2, 166 

95. S, Bra Ve 1, i, 14. 

96. S. Br. Vi 1, 5, Gs 

ov, S. Br. Vil, 3)'9 

98. S. Br. I. 9, 8, 10. 
99, prajipatir vai devanih viryavattamah / S. BryXIII. 1,2, 5 
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“1.00 
gods; he is the thirty-fourth. Just as Prajapati is above 
the gods,so also he is over and above the three worlds; he 


is said to have the fourth world above them. 


Pra japati's connection with sacrifice is distinctly 
intimate in the Brahmana-texts. Very often he has been iden- 
tified with the sacrifice itself, He is the creator of the 
sacrifice. Ina legend it has been said that Prajapati gave 
himself up to the gods and then created sacrifice as a counter~ 
part of himself. |§ The inherent greatness of Prajapati was 
thus transmitted to the sacrifice and the priests too shared 


its glorye 


The last, but not 8 at all of the least Se 
importance,is that Prajapati combines in him both the finite 
and the infinite aspect of Reality. He is both determined 
(Hirukta) and undetermine? (anfruxta) and limited (parimita ) 
and unlimited (aparimita) expression 'Ka' with which Praja- 
pati has been sometimes identified, denotes his inscrutable 


character. The word 'Ka', originally an indefinite prcnoun, 


100, trayas tritisad vai devath / pra japatis’ eatus trimsas 
tadenah pra japatim karoti eee ete. / S.Br. IV. By “Paes 
Ve i, 2, 3. 


101. prajapatir va atimatillokats catucathastat pra japatim 
eva caturthydapnoti / St Br. IV. 6, 1, 4. 


102. ega vai pratyakeai yajio yat prajapatih / §.Br.IV.3, 4,33 
pra japatir- yajiah /S% Br. ITI. 2, 2, 43 V. 2, 1, 4: Ve 1, 2, 15. 


408. 8, Br. 32s a, 8) 8.°. 
404, Ss Br. XIV. 4, 2, 18. 
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was first used in the Hiranyagarbha hymn (R.V. X. 121) and 
later it became ; synonym of Pea Java t in the Ne daeaneye 
Saibhita (XTI.4) and in the Satapatha Brahmana. Pra japati 
or Atma (IV. 6, 1, 1). 


These two terms also refers to his abstract nature. Here we 


is also called Citpati ,pmmmcoem=mmey 


notice a near approach to the ultimate Reality, later known as 
Brahnan in the Upanisads. In the later portion of the Sata- 
patha Braéhmana,he is even identified with Brahman. That he 

is also endowedwith name and form seems to representg@ the 
germ of the immanent character of the Ultimate Reality as 
well, 


Thus we may deduce conclusion that the concept of 
Prajapati as indicated in the Brahmena literature gives 
rise to the two-fold nutions of Reality -~ one standing 
as the basis of the primeval Father, Daksa~pra japati, or 
Brahma of the later Puranic mythology and the other, 
Absolute Reality designated as Brahman, in the Philosophy 


of the Upanisads. 


105. kasmai devaya havisa vidhema. 

106. In this context,commentator Mahidhara has identified 
Prajapati with Hiranyagarbha : hiranye hiranya~purusa-riipe 
brahmande gerbhabhutasya pranijatasya agre samavarttata. 

107, prajépatir vai kastasmai havisé vidhema / . 
| S.Br. VIII. 4, 1, 19. 
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Agni: 

As in the Rgveda, so in the Brahmanas, Agni holds a 
very lofty position. As the centre of Vedic rituals, Agni was 
indispensible to the Vedic sacrificers who have attributed a 
special kind of grandeur to Agni's character. He is not 
‘Agni’, but he is 'Agri', the foremost; in the system of 
creation, he was created foremost (agram) of all and therefore 
he has been mystically called Agni in the Satapatha Brahmana 
(II, 2, 4, 23 VI. 4, 1, 11). Prajapati, the universal creator 
in the Brahmanas, is the creator of Agni. The Satapatha 
Brahmana states that when Prajapati began the work of creation, 
he generated Agni from his mouth (II. 2, 4, 1). But Agni is 
not only the son of Prajapati, he is also his father. When 
Prajapati became relaxed after producing creatures, the vital 
air went out from within him. Agni restored him his vital 
air and became his father (VI. 1, 2, 26). He is even identi- 
fied with Prajapati in the Satapatha Brahmana and has been 
described as the progenitor of the deities (agnir vaideva- 
ténam mukham prajanayita sa prajapatih -— II. 5, 1, 8). 
Elsewhere, his identification with all the deities (agnirvai 
sarva devah — I, 6, 2, 8) brings out’ his universal 
character. The Satapatha Brahmana has also tried to point 
out the reason why Agni should be identified with all the 
_ deities : “They sacrifice in Agni (the fire) to all the 
gods; and for this reason,they say that Agni is all the 
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deities" (agnau sarvebhyo devebhyo jubvati tasmadahuragnih 
sarva devata iti — I. 6, 8, 20). 


Agni's multifarious relation to the gods as described 
in the Satapatha Braéhmana is interesting. He is nearest to the 
gods (agnir vai devanah nedistham — I. 6, 2, 9). Since 
the Revedic'times he is primarily the mouth of the gods. In 
the Brahmanas he is also said to be the head of the deities 
or their eyas. He is the right arm of Prajapati or the vital 
air of the gods (X.1, 4, 12). Along with Indra and Visnu 
Apni has become the leader of the gods in the Satapatha 
Brahmana. Agni alone of all the gods is very intimately 
connected with men both as son and as father. When he is 
produced by man in this world he is the son of man. When 
again, after physical death man is placed on the funeral 
fire he is often thought to be reproduced from out of the 
fires Thus in the yonder world Agni becomes man's father 
(II, 8, 8, 295). 


Among the activities of Agni, two main activities 
viz. that of a Hotr-priest and that of a messenger have 
been recorded in the Satapatha Brahmana. (ubhayam va 


etadagnir ‘devindtl hot oa ditesea — Te 4, 5, 4). The 
gods themselves appointed Agni as their Hotr-priest (etaddha 


vai deva agnim paristhe ayuii jan / yaa dhotrtve — I, 4,2, 1). 
Agni is the messenger of the gods, since he conveys the sacrifice 
to the gods just like a horse or a cart (I. 4, 1, 303; I. 4, 2, 11) , 
The special trait in Agni's character is that he is the repeller 


| 


i 
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of all evils (agnir vai papmano'pahanta — II. 8, 3, 18). He 
burns up the evil enemies of the gods (agnir vai jyotT raksoha = 
VIT. 4, 1, 84; also I. 6, 1, 11-15). He assisted Indra to smite 


the paksasas. 


Tn the Satapatha Brahmana Agni is not only an indivi- 
dual deity with several particular characteristics. Just’ as he 
has been mentioned there as representing all the deities, 
similarly, he is said to have various forms. At one place in the 
Satapatha Brahmane (VI. 1, 3, 10ff.) he is said to have nine 
~ names, viz. Rudra, Sarva, Pasupati, Ugra, Asani, Bhava, Mahan 
Devah, Tsana and KumGra (Some of these names are also repeated 
in I. 7, 3, 8). These names are significant in the sense that 
in later mythology all these names have become the name of god 
Siva. Besides these names, Agni in the Braéhmana is associated 
with different epithets which suggest Agni's different aspects. 
Thus the epithet Havyavahana (ese hi havyavahano yadagnih — 
Te 4, 1, 39) may indicate that Agni is the carrier of oblations 
to the gods, while the epithet Kavyavahana is applied to him 
when he carries the oblations to the mangs (pitrs). The epithet 
Bharata is used with a two-fold significance viz. bearer of 
oblations and supporter of all creatures. The names like Wie- 


pati, Grhapati, Dharmanaspati are simply self-explanatory. 


Agni's cardinal importance is specially brought out in 
the section on Agnicayana where he has been identified with 
Prajapati (the Lord of Creation), Sacrifice (the work of 


Creation) and this Universe (the gb ject of Creation). 
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Indee 

Next we turn to Indra who is undoubtedly the most 
adored god of the Vedic pantheon. In the Revedic collection 
the largest number of hymns are addressed to Indra. In the 
Brahmanas also he is similarly held high. His name is 
evidently Indo-Iranian, but the name is too opaque to 


reveal any phenomenon of nature. 


As in the R.V. so in the Brahmanas, Indra appears with 
clear anthropomorphic traits. In both the spheres,he is in 
the main the god of strength and prowess. In the Satapatha 
Brahmana Indra is said to be ‘bala! stemetht and is 
Ksatra ree personified. He is said to have been 
created out of Prajapati with a life of a thousand years. 
Among the gods,Indra is a Ksatriya and his heroic characteris- 
tics befiting those of the warrior are emphasized in the 
Brahmana equally. He seizes upon the strength and fury of his 
enemies, the asuras. His greatest feat is his combat with 
Vetra. But the old legend of Indra's encounter with Vrtra 
and the latter's final defeat in the. hand of Indta has, however, 


115. According to Prof. Macdonell he is “primarily the thunders 
god, the conquest of the demons of drought or darkness 
and the consequent liberation of the waters or the win- 
ning of light forming his mythological essense. Second- 
arily Indra is the god of battle, who aids the victorious 
Aryan in the conquest of the-aboriginal inhabitants of 

_ Indie." + Vedic Mythology, pe: 54 

4116, Se. Bre XII. 8, 3, Ge 

117, Se Bre Xe 2, 7, 5s 

118, S, Be, M1) 6, 14-15 

119, S. Br. ¥. 5, 8, 4 
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gone through a considerable alterationin the Brahmanas. Vrtra 
in the later period is no more the cloud nor darkness. He 
has, according to the Satapatha Brahmana, acquired two-fold 
nature —= one Soma-like and the other demon-like. It is 
also stated that at his am request Indra did not kill hin, 
but merely cut him into two such elements, Indra is also 


said to have slain another demon named Namici with foam. 


Indra is already tie chief god in the R.V. but in the 
Satapatha Brahmana his lordship over the gods (which he 
enjoys in the post-vedic age) is well-established. Thus he 
is said to be 'jyestha' the oldest, and people should offer to 
him tributes in honour of his lordship. Tu another passage 
he is hailed as the chief of the gods : ".«.. + «+ they say 
that Indra is all the deities, that the gods have Indra for 
their chief (srestha)." Indra is said to be "the vasu of 
the gods, for he is their dopa ‘Sometimes Indra together 
with Agni and Soma forms a triad and these three are held 
equally prominent in the Brahmana. : Besides in the Brahmana 


120, tain dvedhinvabhinattasya yat saumyat nyaktanisa tam candra- 
masam cakarathe yadasyasuryamasa tenemih praja udarend. 
vidhyattasmada hurvrtra eva es. etc. ~ S.Br., I. 6, 3, 17. 

121, S. Br. XII. 7, 8, 1+8.. | 

122, S. Br. V. 1, 4, 11; V. 3,8, 63 V. 3, 8, i. 

128. ‘tasmada hurindrah sarva devata inirasrestha deva iti .../ 
S. Br. 1..6,.8, 22. 

124. S, Br. I. 6, 4, 2e 

125. So Bre I. 6, 3, 20-2. 
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Indra has been variously identified with Agni, Sirya, Aaitya 
and Vayue This evidently proves the pantheistic conception 

of the divinity of Indra. But at the same time, it is also 
significant that the dominance of the cult of sacrifice in 
the Brahmana has to some extent affected the paramount 
importance of Indra. The valourous achievements of Tndga 

have been sought here to by the result of sacrifices that he 
performed. Thus we are told that he ‘won everything through 

Va jape ya» Even his greatest achievement viz. the killing 
of Vrtra has been’ differently explained’ in the ahaa omen 
he did not do by the powers of his om, on the other hand, 

- he did it through sacrifices. The prominence of sacrifice ia 
this age bas made Indra the deity of sacrifices. . He is 
closely connected with several oblations and some: particular 
rituals. The deterioration of his character, which we some~ 
times notice in the postvedic literature is occasionally 
hinted at in the Satapatha Beahmana through its legends. Thus 
Indra killed Visvariipa, the son of Tvastr, being thereupon 
excluded from his share of Some by the latter. At Satapatha 


Of a ee ge Ct * 


Brahmana VIT, 7, 1, it is said how Indra had to suffer for 
having drunk Som by theft. At S.By, VII. 4, 1, 39 we are 
told that Indra carried off Prajapati's vigour to the north. 
The references to his assuming different forms in disguise to 


achieve his ends also degrade his position to some degree. 
a | ark 

126, 5S. Bre II. 5, 8, 13 TT. 5, 4, 1-9. 

127. ‘Sw Brs Te 6, 8, 15, 

128. indvro vai yajnasya devata / S. Br. I. 4, 5, 4 
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Varuna 


Besides Agni and Indra, Varuna is also a god of equal 
prominence in the Vedic pantheon. Like Indra, his physical 
basis is also difficult to ascertain. He too has equally an 
advanced anthropomorphic character. It has been attempted to 
celebrate him as a sky=-god from the image of his Greek parallel 
Quranos, but Vedic Varuna is. evidently. of ‘more significance and 
importance than a mere sky-god. The term ‘Asura’, which is 
particularly an epithet applied to Varuna in the Reveda, 
makes it possible to take Varuna as a parallel to Ahura Mazda 
in the Avesta, both being the supreme ruler of the physical 


and moral order of the universe. 


In the RV. Varuna's supremacy es well-established; he 
is frequently called Samaj (emperor). The BrBhmanas also 
maintain Varuna's sovereignty in Benere The Sat. Eres 
says that Varuna is the supreme ksatra., He took away Sri's 
universal sovereignty. ~The ark facrifice, which makes 
a king sovereign, belongsto Varuna. The horse oe the 


symbol of sovereignty is to be slaughtered for Varuna. At 


129. ta sama ja ghrtasutt ya jneye. jie upastuta / ReVe I. 186, 1. 


also — Aasidut visva bhuvandni saurad 
visvet tani varunasya vratani / R/V. VIII. 42, 1. 


180, S, Br. II, 5, 2, 84. 
181. S. Br. 41.6, 1, 13. 
192, Sy Be. Ve 4, 3, ds - 
438, S\ Br. VI, 2, 4, 5s 
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the same time, Varuna,from the very beginning,is said to be the 
great moral governor of the universe and the preserver of rta. 
His ommiscient character which is prominent even in the 
Reveda remains unchanged in the Br&hmanas also. Thus the ae 
Brahmanea tells us that Varuna, conceived as the lord of the 
universe, is seated in ee or Neeree from which DS i 
surveys the places of punishment situated all eround him. 
Tt is peculiar that the word apse connected with Varuna, 
which originally meant spies and suggested Varuna's all- 
seeing power, underwent a total change of meaning in the 
later Brahmanic period. There it is-found not in the sense 
_of ‘spies’ but in the sense of noose (pasa). Thus the Sat. 
. Brahmana mentions Varuna's noose together with a Ys and that 
' is the rope of sacred order which does not injure. But his 
nature appears to be more wrathful in the Braéhmanas than that 
in the Reveda. The offering made at the Varunapraghasa 
sacrifice is supposed as a means for getting relief from 


"Varunament' i.e. Varuna's wrath or vengeance» 


Varuna is often referred to conjointly with Mitra 
both. in the Reveda and in the Brahmanas In the later Vedic 
period, when Varuna becomes specially associated with the 


nocturnal heaven, Mitra is connected with day-time, The 


184, Si Be, XI. 6,4 - - 
185. Cf. R,V. T, 24, 183 VII. 87, 8 ete. | 


. 186, Vvaruy’ VA esi rajju stadenametadrtasyaiva pase 
' - pratimuficati tatho hainamesa varunya rajjurna hinasti / 
GS Br. ITZ. 7, 8) te 


\ 
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- Satapatha Brahmana however, describes Mitra as the human world, 
while Varuna is the celestial'world. | Hlsewhere Varuna is 
considered as out-breathing,while Mitra is in-breathing. 

Their close relationship has been brought out in the Brahmana 
thus — Mitra and Varuna are respectively intelligence and 
wills priesthood and nobility; and while the former may stand 
without the latter, the latter cannot exist without the former. 
But surely they become perfect. only when they co-operate and 


hence originate the graha to Mitra and Varuna. . 


Though the anthropomorphisn. regarding Varuna developed 
more on the moral side than on his physical traits, yet it is 
interesting that in a passage in the Satapatha Bra&hmana we 
find a fine physical desoription of Varuna. The passage runs 
this —— "With "to jumbaka Hail’ he offers at the purifica~ 
tory bath, the last oblation; for Jumbaka is Varuna. He 
offers it on the head of a white-spotted, bald-headed man 
with protruding teeth and reddish bye own eyes $ for that is 
Varuna's form." (XTTT, B44 bye 


In the Brahnanas voi generally occupies a good 
position, still he appears to be gradually overshadowed by 
Indra on the one hand, who is becoming the chief god of 

sacrifice and by Prajapati on the other, who being Himself 
- fdentified with Sacrifice acquires the position of eminence 
‘and power. ‘The Satapatha Brahmena narrates a legend that 
187, S. Bre Xe 9; 8 126: 


138. Varumasyadhipatyamits prano vai mitro'pano os. / S. Br. 
VIII. 4, 8, 6s 


139. 34 Bre Ve. Ay By if. 
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Varuna, when he was consecreted lost his lustre or vigour 

and it was only through Visnu at last that he could recover 
it. In another passage, Varuna Aditya is mentioned as king 

of the Gandharvas having Atharva as their Veda. This 
connection of Varuna with the Atharvaveda may very well show | 


his connection more with magical rites than with sacrifice 


_ and perhaps this explains the epithet 'mayin' applied to hin. 


Soma, 


In the Vedic pantheon Soma appears in a double role. 
He is on one side the plant, the pressed juice of which is 
offered as the sacrificial food to the gods; on the other 
hand, he is an important deity who is repeatedly identified 
with the moon. In the Reveda also, Soma is an important deity 
and this is perhaps due to the special extension and importance 
of the Soma ritual in Vedic sacerdotalism. But in the B.V. 
Soma is less anthropomorphic than the other important Gods 
like Indra or Agni or Varuna, His nature as a plant is more 
prominent there and hence the image of the God Soma in the 


Reveda is more or less colourless. 


In the Brahbmanas, however, Soma has attained more 
importance and this is evident from the various attributes 


showered on'him.' Thus he is said to be the ksatra, — the 


140. S. Br. XI. 4)3,7- . 
141. S. Br. III. 4, 1,°103 Ik. 8, 8, 7% 
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142 "132 
seed , 424 also the vanaspati. He is also often called a 


king, ~ a king of rivers and of plants, a king of gods and 
mortals. He prants immortality to the gods and hence Soma 
is called amrta or divah piyusa. His constant association 
with Indra led to his sharing some epithets in common with 
Indrae Thus,as a god,Soma is a great warrior, unconquered 
in battle and he slays Vira (‘vptraha'). He is once identi- 
fied ee Vrtra himself who is again identified with the 
MOON. Like Agni, he scares away the demons and gets the 
epithet 'raksoha'. He is even identified with Varuna when 
he is deseribed as rtavans He is further identified with 
Prajapati and then with sacrifice,since Prajapati as sacri~ 


fice himself, 


But the most noteworthy identification of Soma is that 
with the moon. In early Vedic literature we notice only the 
tendency towards the identification of Soma with the moon. 


But in the Brahmanas we get clear ee — esah 
vai somo raja devanim annéoi yat candramd. — 


Soma's association with other gods and his various 


activities also show that Soma had become an important deity 


142, Si Bre 11. 5,1, 98 

143. S. Bre IIT, 8 8, 98. . B ea 

144, papa vai somh / S. Br. XIV. 1, 8, 12. . 
145, vrtro-vai somo asit / S.Br. III. 4,8, 18; IV, 2, 5, 15. 
146, Si Br. I, 6, 8, 17. . an 
147, S. Bee I. 6, 4, 53 I. 6, 4, 156 
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in the Brahmanas. Thus Soma assists Varuna and is described 
as being associated with the Rudras and the Maruts. He is 
also said to have taken away Sri's royal power and thereby 
gained the Mitravindé oblation. He is further connected with 
Agni and Visnu with whom he is said to form the thunderbolt, 
But the most intimate connection of Soma is surely with 
Indra. <A legend in the Satapatha Brahmana’ states that Indra's 
predisposition for Soma went so far that when Tvastr, lmowing 
his son's murder by Indra,cast a severe punishment on the 
latter so that he might be barred from taking Soma, Indra 
could not restrain himself and ie the recourse of ebeelint 
of soma to satisfy his thirst. ‘There is another legend 
in which we are told that Soma was taken away from Indra by 

" Namei as a vesult of which the latter was killed in the 
hands of Indra. 


Though more anthropomorphic in the Braéhmanas, Soma's 
original character as a plant is not totelly lost. 

His identification with juice (trasah somh' — S. Br. VII. 
8, 1, 3) or his description as the food of the gods ('devanam 
annini'= S$, Br. I. 6, 4, 15) surely refers to the. extract 
from the soma~planit. Accordingly, he has been described in the 
Satapatha Brahmana as the vest thing, te be offered to the gods 
— uttamen va etaddhavir yat Soma. His association with 


448. S. Bre Ie 6, 8, 6-Ze 
149. Ss Br. XII. 7, 3, 1-8. 
150, Sy Bre XII. 8, 2, 12 
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Ind¥a is also more in his juice-form and the Brahmane says 
that Indta being the chief of the gods, the first draught of 
king Soma be Longs to him. 


Vign 


Visnu, who has attained capital importance in the 
Brahmanic mythology was, however, of, subordinate personality 
in the Reveda. The importance of Visnu in the Brahmana is 
mainly due to bis connection with sacrifice and he has been 
actually identified with sacrifice for more than a few times 
in the Satapatha Brahmana. His anthropomorphic character is 
very poor and we do not get any definite idea regarding his 
birth or any of his personal traits and character. The 
etymology of his name has been suggested by the latter 
" commentators and most of them agree to derive it from a 
verb /¥I8 meaning "to pervade’. In Satapatha prelmans also 


we have an indirect reference to this etymology. 


Visnu in the R,V. appears evidently as a solar deity. 
The only anthropomorphic trait of Visnu that he takes three 
strides (Vikrama) has been explained almost unanimously as 
referring to the course of the sm. In the Beahmanas this 
special trait of Visnu is maltered and in the Satapatha 
Brahmana he up anocewed as taking his three steps in earth, 


\ 
“ 


air and heavens 
181. 8, Br. 2.94,3,4, | — 
152. Se Bre Ie i, 2, 183 Ie 9, 3, 9 ote. \ 


: 
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But his séonnection with the sacrifice is most prominent 
in the Satapatha Brahmana and the sacrificial data,which we 
get about him,place him as a principal deity associated with 
sacrificial cult. The Ya jks formulae belong to him; so also 
the sacrificial stake in the animal-sacrifice. At the New- 
moon sacrifice,a pap of rice and fresh milk is offered to him. 
He also shares the oblation of soma~drops along with Visve 
Devahe 


The importance of Visnu is also seen in his activities 
in association with other gods, We is the associate of Agni 
and Soma with whom he forms the thunderbolt, Ue is said to 
have assisted Prajapati in his creation and Varuna to regover 
his lost: vigour.. In a legend in the Satapathe Brahmana the 
. gods are said to have gained the whole earth with the help 

of Vismu Seized as a dwarf, In another seasaaee Visnu is 
said to have acquived for the gods the all-pervading power — 
which they now possess by striding through the three worlds. 
Visnu's name is also closely allied with that of Indra. While 
the R:Ve records that in company with Visnu, Indra slew Vrtra, 
the Satapatha BeShmana describes Indra as shooting the 
‘thunderbolt at Vrtvra while Visnu follows him. 


153. ce «Bre I. Qs 5, iff. 

. The famous scholar J. Mair in his Original sanskrit 
Texts, IV,.p422, has pointed out that in this legend we 
get the germ of the Daart Tngpnat ion of Visnu in later 
. tradition. ji 

154, 8% Br. I. 9, 8, 9, 
155. Sy, Br. VI, 20, 2. 


156. Ss Br. V. 5, 5, 16 
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Visnu's importance is revealed in several other 
legends in which he has attained a cosmogonic character. Some 
of these legends have their seed in the hymns of the R.V., but 
most of these seem to have developed later, Thus in one of 
the legends Visnu, the sacrifice incarnate, has been des- 
cribed as a boar under the name of Emuga who is stated to 
have raised up the earth from the waters. Thus myth, together 
with the dwarf myth about Visnu forms the two legends. of 
incarnation (avatara) in the later tradition of the Puranas, 
Another nyth tells ‘us how Visnu attained the highest excellence 
among the gods and how his head, with the end of his bow 
sprung asunder was cut off and became the sun (Aditya) in the 
yonder sky. Here we get Visnu's gradual ascendency to 
prominence among the gods,and at the same time his original 


. character as a solar deity is not affected. 


Rudra : 


Besides Visnu Rudra.is another deity who was less 
mentioned in the Revedic mythology, but later he attained 


special prominence in the Brahmanic period. The Revedic 


187. 8. Br. XIV; 4, 2, 44, 
156. S% Br. XIV. 2, 1, iff. 


' 159, Rudra in the R.V. possesses a particulerly malevolent and 
antagonistic character and consequently he is the most 
dreaded god there. The priestly poets have often expre- 
ssed their anxiety for protection from the destructive, 
weapons of this god. For this peculiar trait of Rudra's 
character, some scholars are tended to suggest that 

Rudra was Non-Aryan in his origin. 
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Rudra is frequently associated with the Maruts. He . often 
mentioned as their father or they as his children. In the 
Satapatha Brdhmana Rudra attains more importance as an indi- 
vidual deity who bears the title coe The Brahmana 
also reveals his more intimate connection with Agni than with 
the other gods. Ag one place he is said to be created by 
Agni. He is also identified with Agni in the Sat, Brabmana 
(VI. 4, 8, 10). Again the names Rudra, Sarva, Ugra, Asani, 
Bhava and Mahadeva are used to denote the different forms of 
Agni (S. Br. VI. 1, 8, 7) and elsewhere Sarva, Bhava, Padupati 
and Rudra are said to be names of Agni (3% Be. I. V5 Oy Bie 
In the Satapatha Brahmana Rudra has also been identified with 
the abstract deity Manyu (Wrath). In this context the ety- 
mology of his name has been given : he was called Rudra 
because he originated from crying ( Via). Tt was 
Pra japati's tears which made him born hundred-headed, thousand~ 
eyed and hundred-quivered. About his personal acquaintance 
nothing very much is told, except only that he has a eae 
named Ambika,with whom he is offered the Tryambaka offering. 
Rudra as a god is particularly connected with cattle 
in the Satapatha Bradhmana. He is Pasupati, the Lord of sre 


160, Rudvas or Rudriyas - I. 64, 23 V. 42, 15; VI. 50, 43 
VIII. 20, 17. 


/ 


161. S. Be. IX. 41, 15, 
1625S. Dee Ths 1626s 
163. Si Br. VI, 41,°3, 10. 
164. 3, Br. IT: 6, 2, 9. 
165. Si Br. V. 8, 8, 7% 
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Wild animals are assigned to him. He has been implored again 
and again in the Satapatha Braéhmana on different occasions not 
to harm the domestic animals. In the Asvamedha sacrifice, by 
offering the Svistaket oblation to Rudra, the sacrificer is 
Said to shield the cattle from Rudra so that Rudra does not 
prowl after the cattle, He is characterised as fierce in 
the R.V. and this trait of his character is equally present 

in his Brabmanical characterisation. The Satapathe Brabmana 
says that even gods were afraid of the strun bow and the 
arrows of Rudra lest he ‘should destroy then. In the 

| -Ppyambaka oblation Rudra has Been depicted as a violent god 
end it has been recorded there that by offering the Tryambaka, 
oblation the sacrificer delivers from Rudra's power both the 
descendants that are born and those that are unborn and his 
offspring is brought forth without disease and blemish, 

This maleficent character of Rudva probably isolated him from 
the host of other gods and it has been said in the Satapatha 
Brahmana that when the gods attained heayen, Rudra remained 
behind. He is also said to be at first denied of his share 
in the sacrifice performed by the gods and to get it at last 
by threatening the gods. From the textual evidence of the 
Satapatha Bralmana also it seems probable that Rudra was in- — 


cluded in the Sacrificial pantheon of the Vedic Aryans only 


166. S. Brs KITI. 8, 4, 3. 
467. Si Br. IX. 1, 1, 16, 
168, S. Br. II. 6, 6, 2. 
169. 8. Br. I. 7, 8, te 
170. S. Br. I. 7, 3, 4. 
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at a later period, because we always find there a strain of 
associating Rudra with the refuse or the remainder that is 
left after the oblations have been made. Thus we read in the 
Satapatha Brahmana : "When the priest cuts off the fore- 
portion he cuts out what is injured in the sacrifice, what 
belongs to Rudra." Also “That god is the recipient of 
refuse ipemains of an offering) and gavedhuka seeds are 


refuse." 


Finally, it should be added that though in the Vedic 
literature,Rudra is althrough a violent god, yet he has a 
benign form also, Even the malevolent Rudra of the Rgveda 
has a benign form to which the priestly poets appeal for 
protection. In the Satarudriya hyms of the Yajurveda,Rudra 
has been praised in his various gracious aspects. The Sat. 
Brahmana also points out the benign form of Rudra when in 
the Tryambaka oblation’ presoribes a hymn as a prayer for 
blessing in which Rudra is invoked as a remedy for cattle. 
This gradual ascendance of Rudra from violence to benignity is 
quite normal in a mythology, and helps us to understand the 


Rudra-Siva conception of the Puranic tradition. 


171. S. Bre I, 7, 4, 9 
172, S. Br, Ve 8, 3, 7a 
178. S. Br. II. 6, 2, 1. 
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Minor gods 3 


Besides the prominent gods dealt with in the earlier 
pages, there are some minor gods in the Satapatha Brahmana. 
These are mentioned quite sporadically in connection with 
particular rituals. In the R.V. however, they occupy some 
importance and their position is not so minor. These deities 
are Piisan, the two Asvinas, Maruts, Savitr, Yama, Tvastr, 
Brhaspati, and such few others who have begun to lose their 
importance a8 individual deities and the oaly importance 
they have is due to their comiection with the sacrifice. 

Among them Pisan is the same pastoral deity as in the Rgveda, 
who vepresents the cattle. The reason of this identification 
has been shown in the Satapatha Brahmana as follows — Piisan 
means prosperity (pusti) and cattle also means prosperity, 
since sacrifice means the cattle. He is also described 

as the distributor of portions to the gods, who with his own 
hands, places the food before them. He is the guardian of | 
the paths, the watcher of men and the protector of travellers. 
Karambha is his distinctive food and there is a legend in the 
Satapatha Bretnana ton narrates that he lost his teeth in 
his attempt to taste the sacrificial offering. Thus he is 


characterised as a toothless god and is closely associated 


474, Si Br, TIT, 1, 4, 9% 
175. S. Bre In 1, 2, 17. 
176. 3. Br. I. 7, 4, %s 
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with Bhaga who is said to have become blind for committing the 


Similar fault. 


The Asvins, the twin inseparable deities of Vedic 
pant he on, had considerable importance in the R,V. but in the 
S. Br. they are of rare occurrence. The special importance 
showered on them in the Brahmana is that they are described as 
the Adhvaryus of the gods. Their connection with any definite 
phenomenon is difficult to ascertain and they have been 
interpreted variously from ancient times. In the Satapatha 
Brahmana they are once identified with earth and heaven. 
They share several sacrificial offerings and as they he red- 
white in colour, a red-white goat is offered to them. The 
special trait common to them both in the R.V. and in the 
Brahmana is their medical skill. They are the divine physi- 
cians and are described as having cured Indra and restored 
the head of Dadhyaiie At harvana. They are also said to help 
the gods to complete the sacrifice by supplying its head. 
Tn another legend Cyavana is said to have been restored 


to youth by tha Asvins. 


The Maruts are the group of gods and they are often 
represented as the 'people' (visah). In the RV. they are the 


477, Sy Bre Te 7, 4, 7-8 
1785. Sc Bey Te A, 2,47 3 he ly. 8, VE 
179, So Be. VW: 1,5, 16 
180, S. Br. V. 5, 4, 1. 
181. S. Br. IV. 1, 5 
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intimate associates of Indra. This is indicated also in the 
Satapatha Brahma : “Indra is indeed the nobility and the 
Maruts are the peoples; and the nobility are the controllers 
of the people." It may be mentioned in this connection 
that besides the Maruts,the Satapatha Brahman, frequently 
mentions three other groups of gods, the Vasus of the earth, 


the Rudras of air and the Adityas of heaven. | 


Savitr was most probably a solar deity in the R. V. 
Originally being an epithet applied to the Sun he is more an 
abstract deity and is repredented in the Satapatha Brdhmana 
as the impeller of the gods. In an invitatory oe in 


the S. Br. Savitr is called rastra and rastrapati. 


| vaste who was an abstract deity in the R.V. reappears 
in the Satapatha Bra&hmana as the same skilful workman. He is 
characteristically a creator of forms. He is also the 
possessor of beasts. The Satapatha Brahmana records a 
conflict between Tvastr and Indra in which Indra is said to 
foreibly drink off Soma which wes refused to him by Tvastr. 


This probably points to the rise of Indra as the sacrificial 


182. S< Bre II. 5,.2, 27 

1838. St Be. I. 8, 4, 123; also S. Br. IV. 38, 5, 1. 
404. 8% Bre Ie 1, 2 472 

185. St Bee XL-4,3,\4>— 

186. S% Br. XI. 4, 8, 14. 

187. 9. Br. ITI. 7, 8, 14. 

188. S. Br. I. 6, 3, iff. 
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deity in the later vedic period. 


Another god Brhaspati, originally the "Lora of 
prayers' reappears in the Satapatha Brabmana as vagaapatte 
the lord of speech, specially Signifying -him as a god of 
eloquence and wisdom in the later vedic period. He is said 

to be the priestly caste in the Satapatha Brahmana . and in a 
legend, he is said to have helped the gods in driving away ir 
Asuras who made disturbance to the performance of sacrifice. 
Again, when imbelie® took hola of men regarding the use of the 
performance of sacrifice, io Brhaspati who persuaded them 


to continue the sacrifice. 


Last of all, I mention Yama who in the’ vedic pantheon 
is associated with the idea of 'death' which is an unavoidable 
factor in human life. In the Vedic mythology he is the chief 
of the dead and he is always called the ‘king’ and never the 
‘sod’. In the Satapatha Braéhmana he is said to be the Ksatra 
(nobility or ruling power) and the Fathers (deceased ances- 
tors) are the clansmen, The Satapatha Bralmana further says 
that he is immortal because ‘death' hagno further ‘eet 


In the R.V. Yama is connected with the Sm as his son (cf. 


“ 


vivasvantain_huve yah pita te~X.4,5). In the Satapatha 


189, S. Br. XIV. 4, 1, 28. 
190. S. Br. ITI. 9, 1, 10. 
: 191. Ss) Bre K.2,3), 2-3. 


192, Ss Br. 1.2, 5, 25-26. 


198, S. Bre VII. 41, 1, 4. 
194. S. Be. X% 5, 2, 3. 


Brahmana,he himself appears as the Sum — "Yama is he who 
Shines yonder, for it is he who controls everything." He 
has also been identified with Agni and his connection with 
Soma is also not infrequent. While describing the Pitrya jiia, 
this Brahmana refers to the Father as 'Somavantah' (accompanied 
by or possessed of Soma) or Soma as Pitpmat (accompanied by 
the Fathers). Yama as the chief of the Fathers, too, becomes 
connected with Soma. All these connections and identifica- 
tions of Yama with other deities, however, show some traits 

of his: fmportance in the Brabmanical period. He has also some 
connection with sacrifice and he is invoked in course of 


kindling the Garhapatya fire. 


The discussion about Brahmanic godhead remains in- 
complete if we do not say something about the goddesses. 
Properly speaking, goddesses occupy a very subordinate position 
and play an insignificant role in the Satapathe Brahmane. They 
have no such notable connection with the rituals of sacrifice 
and this probably led them to insignificance in the Brahmanas. 
By name, they are the same Aditi, Vak or Sarasvati as in the 
RiV., but they appear in the Brahmanas in the context of 
sacrifices. Thus Aditi who in the RV. seems to be an 
abstract deity standing for the 'boundlessness' or the ‘vast 
expanse’ of the sky (cf. Madconell - Medic Mythology, p. 121), 
is mentioned in the Brahmanas as one of the five gods, worthy 


of offering. In the Satapathe Brahmana,she is said to be the 


195. S. Br. XIV. 1, 8, 4. 
196. St Bre VIT. 2» 4, 10 
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Earth and the fee for an offering to her is a cow, Vak 


is no more the philosophical principle (vagdevi) of the 

RV. (X- 421), she is merely a divine figure who helps the 
soma performance by bringing soma who was stolen away by 
the Gandharvas. I14 usually forms a triad with Sarasvatt 
and Mahi or Bharati and in the Satapatha Brahmana she is 
called the daughter of Manu.’ The Satapatha- Brahmana also 
mentions Rak& and Sinivali who in later Vedic texts are 
generally comected with the phases of the moon. Another 

_ goddess viz. Kubu appears here and she is none but the 


personification of the new moon. 


Goddesses’ as wives of the great gods (devanamh patnyah) 
are generally of insignificance in the R.V. but in the Brabma~ 
nas they have acquired a somewhat established place. The cult 
of offering as patnisaityaja obviously and mainly connected with 


female goddesses who are the spouses of the male gods. 


Saae TERI 224 
SOCTAL GONDITION 


Geographical and Historical backeround 


Scholars are generally of opinion that India is not the 
original home of the Indo-Aryans. In which far-off days they 
penetrated into India we do not lmow but we can certainly Imow 
from the Vedic literature something about their first settle- 
ment and gradual expansion. The Reveda gives us the impression 
that the first centre of Aryan civilisation in India was in the 
Indus Valley, the north-west part of India. But the Aryan 
settlement was still expanding eastwards and from the end of 
the Rgvedic period onwards we notice the gradual expansion of 
Aryan civilisation from the Indus Valley to the Gangetic plains. 
The ample references which we get in the later Vedic texts 
sufficiently help us to form a fair idea of the geographical 
condition of the Aryans in India. A passage in the Satapatha 
Brahmana shows the acquaintance of the Vedic Aryans with the 
eastern and the western oceans which probably suggests that 
"the Arabian Sea and the Indian Ocean were knom to the people 
of that period", Among the rivers, the far-famed river 
Sarasvati of the RV. has almost disappeared in the Brahmanas. 
Instead, the rivers of the eastern region have become prominent 


et this tim. The Satapatha Brahmana has specially referred to 


1. RC. Majumdar, Ancient India, p. 29. 
Be Satapatha Brahmana, I. 6, 8, 11. 


8. Cf. ambiteme naditame deviteme i.e. "Serasvat i the 
greatest among rivers and the greatest of goddesses." 
RY. II. 41, 16. } 
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the river Sadanira (literally, the river with perenniel water). 
It bas been mentioned as the boundary line between the Kosalas 
(modern Ayodhya) and the Videhas (present Tiphut). This 
river has been identified with Gandaki by Weber and Bepelings” 
the authors of the Vedic thes ob lend support to this view. 


Pargiter, however, holds that it is. the river Rapti. 


‘Several new placenames are met with in the Brabmanas 
which are not found in the Reveda. Some of these have been 
identified with great certainty now-a-days; Thus the Satapatha 
Brahmane (XIII. 5, 4, 7) mentions the name of a tow as 
Parivakra where king Kraivya Pancala performed his horse~ 
sacrifice. Prof. Weber has identified this town with later 
Bkacalea which was situated near Kampila. The Setapatha 
Brahmana itself mentions one city named Kampile (XIII. 2, 8, 8) 
which also is identified with modern Kampila situated on the 
old Ganges between Badaun and Farrukhavad. Another town 
Asandivat which is mentioned as the capital of king Janame jaye. 
Pariks its is generally thought to be located in modern 
Kuruksetra. Some Like to identify it with Hastinapura of the 


Mahabharata times. Further the term Kauéambeya. used in the 


4. g, Br. I. 4,1,17: saisd apyetahi kosala-videhandm maryada / 
Se Indische Studien, 1,172,181. | 

6. Sacred Books of the East, Vol. XIT, p. 104. 

7. AA. Macdonell and A.B. Keith, Vedic Index, II, p. 422. 

8. Indische Studien, I, 192. 

9.8. Br. XIIT. 5, 4, 2s 
10. Cf. The Vedic Ape, pe. 251. 
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Satapatha Brahmana (XII. 2, 2, 18) suggests that there was 
certainly a city called Kausdmbi, an important city of ancient 
India, connected with the name of the famous traditional king 
Udayana Vatsaraja. Indologists identify this famous town with 


modern Kosam on the Yamuna. 


Names of various tribes occupying different regions 
are also met with in the Brahmanas. In this respect also 
we find that changes have taken place. Some old tribes of 
the Reveda have disappeared or reappear under different names ; 
side by side new tribes have also gained prominence. Among 
such tribes the closely allied Kuru-paricalas seem to have 
attained importance at the time of the Satapathe Brahmana. 
These people resided in the Madhyadeda. The Kurus as a tribe 
are not mentioned in the Rgveda, except in an epithet 
'Kurugravana'.” The name 'Paticdla' is also not found in the 
Reveda but the Setapatha Brabmana (XIII. 5, 4, 7) states that 
the Pancélas were called Krivi in the previous Revedic age 
‘and the Reveda actually mentions this name. Scholars think 
that "the Kuru kingdom roughly correspond to the modern 
Thanesar, Delhi and the upper Gangetic Doab",” and “the 


territory of the Pancélas roughly correspond to the Bareilly, 


11. Cf. The Vedic Age, p. 252. 

12, Cf. Aitareya Brahmana, VIII. 38, 8. 
13. R.V. X, 82, 43 388, 4. 

14, RV. VII. 20, 24. 


15. H.C. Reychewdhury, Political History of Ancient India, 
Pe 20. : 
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Badaun, Farrukhabad and adjoining districts of the United 
provinces." These two tribes were so closely allied at the 
time of the Brahmanas that their names often occur jointly. 
The Satapatha Brahmana has highly spoken of these two clans. 
The mode of sacrifice of those people is deemed as the best in 
the Satapatha Brahmana when oreference is shown to a sacrifi~ 
cial practice only because it bdlongs to the Kuru-pancalas. : 
The speech and language of them also are praised as pure — 
"Pure Speech (pathya svasti) discerned the nobi Te tadiNoeen a 
hence the people of kuru-pancdlas speak the pure language." 
The two great traditional figures Pariksit and Janame jaya are 
mentioned as the rulers of these two clans and the Satapatha 
Brahmana (XIII. 5, 4, 2-8) states that it is under their rule 
that those states attained the highest glory. 


Like the two allied tribes Kuru-paiicalas the Trstus 
and the Spnjayas are also closely allied. The Sate Brahmane 
attests to the fact that these two clans were once jointly 
ruled by one ruler and a purohita who was Imown as Deva-~ 
bhaga Seainetaas The Satapatha Brabmana (XIT. 9, 8, 1£f.) 


further refers to a historical incident relating to the Srifjeyas. 


Another tribe of people called the Matsyas was known 


in ancient India, since they appear in the Vedic texts, sometimes 


16. Ibid., p. 59. 
: 
a7. S. Bre I. 7, 25 & 


18. §. Br.III. 2, 8, 15: udicimeva digem / pethya svastya praja~ 


nam stasmadatrottara hi vag vadati kurupancdlatra / 
£ 
19, 5S. Br. Ii. 4, 4, 5. 
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allied with the Vasas, sometimes with the Saiyan: The Sat. 
Brahmana (XIII. 5, 4, 9) has referred to their king Dhvasan 
Daitavana while gov) ing the list of the performers of the horse- 
sacrifice. The Savas are also mentioned in the S. Br. (X.. 
= 1, 10) and they are sa thought to be located in what is 


net present Alwar state. 


Among the westerners or the Praticyas, a tribe called 
Bahika is mentioned in the Sat apathe Brahmeana (I. 7, 3, 8). 
They called Agni by the name 'Bhava' as distinct from the 
. Ppacyas who called it Sarva. The Madra people, most probably 
residing in present Kasmir was famous for their Vedic studies 
aS is evident from the reference in the Satapatha Brahmana 
which states that sages of Northern India retired to the 
Vedra country to study the Vedas. Move interesting is the 
mention of Satvants, a tribe of people who seem to veside 
somewhere in the Southern part of India and was under the 
rule of the Bhoja kings (cf. Ait. Be. VIII. 38-8). From the 
reference of the Satapatha Brahmana it appears that at first 
they were contiguous to the Bharatas' territory (VIII. 5, 4, 11) 
and were often raided by the Bharatas. The Satapatha Brahmana, 
(XIII. 5, 4, 21) actually records the defeat of the Satvants 
by king Bharata who took away their sacrificial horse. The 
name of another tribe KeSin is found in the Satapatha Bréhmana 
(XT. 8, 4, 6). Bhandarkar” identifies them with a branch of 


20. Dr, A.D. Pusalkar, The Vedic Age, p. 254. 
a » 
PAW S. Pn. HES Qt 


22. Bhandarkar, Some Aspects of Ancient Indian Culture, p. 3. 


-: 229 


the Paiioalas . Mention is also made of the Kekayas (Satapatha 
Brahmana,. X. 6, 1, 2) in connection with king Agvapati who 
was @ man of great learning. The name Ifleccha, found in the 
Satapatha Brahmana, probably does not refer to any parti- 
cular tribe. The word is used in the sense of a barbarian in 


speech who uses *he'laya' for "he'rayah' (ho, you enemies). 


The Satapatha Beahmana also mentions the names of 
several states attaining prominence in those days. Among them 
most important are the two states — Kosala (modern Ayodhya) 
and Videha (present Tirhut or Purniya in Bihar), The non~ 
. mention of these two states in the lgveda indicates also their 
non-existence. In the Satapatha Brahmana they are definitely 
mentioned in comection with the legend of Videgha Mat havea, 

. which records in unambiguous terms the expansion of Aryan 
civilisation and culture from the west to the east. As we 
learn from the story, king Videgha and his priest Gotama 
Raghuguna carrying the sacred sacrificial fire eastward from 
the banks of Sarasvati proceeds over Kosala as far as Sadanira 
(present Gandak) where their progress was checked for a while. 
Afterwards they crossed Sadanira and settled in Videha (which 
came to be So called probably after the tribal name of king 
Vathava). The legend is very significent and is an important 
"seopraphical landmark", since it definitely indicates the 
progressf the Aryans upto the territory of Videha in the 
pt 


a 


24, Ss. Br, I, 4,1, 10ff. 
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later Vedic ee The satapathe Brahmape (XITI. 5, 4, 4) 
further refers to the Kosala king Para~Atnara Hairanyanabha 
to have performed the horse=sacrifice. In the later books 
of the Satapatha Brahmana: king Janaka of Videha appears to ° 
be a great ppanoue of learning and the name of Yajnavalkya, 
the iithor of the Sctaparha Brahmana is specially associated 
with this king. 


Another state Kass (identified with Banaras) attained 
‘prominence in this age and its name is sometimes found along 
with the Videha and Kosala. The Satapatha Brdbmana (XIIT. 

5, 4, 19ff.) narrates the story of the defeat of king Dhrta~ 
ragtra of Kagis by the Bharata king Satanike Satrajite. In 
Satapatha Brahmana (ITT. 8, 2, 1-2) is found the term Naisidha 
as an epithet of king Nada. [It probably refers to a state 
called the Nigadha the location of which is not known with 
certainty, "though it may he assumed to be contiguous to 
Vidarbha," 


The above discussion reveals on the whole that during 
the Brabmanic age the Aryans were people with adventurous 


Spirit, expanding their territories and establishing their 


25. A.De Pusalkar, The Vedic Ape, De BO l¢ 


King Nala of Nisadha is a celebrated figure in the 
Mahabharata and the Purénas. The term Nisadha should 
not be confounded with Nisdda, since "Nisada was a 
‘general term used for a Non-Aryan tribe, whereas the 
Nisadhas in all probability, belonged to the Aryan 
fold." (Ibids, p. 257). 
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cultural wphold in all directions. They occupied the Gangetic 
Doab and still advanced towards the east along the ae and 
the Sadanira (Gandak), Towards the north and the northsyest 
their territory spread upto Kasmir, the land of the idea 
people. Though the Vindhya mountain (which is the Line of 
a bétween the North and the South) does not appear 
in the Satapatha Brahmana, yet the penetration of the Ve dic, 
Apyans in the South is definitely indicated by the mention ° 
of the Satvants. 


Social and Economic aspects ade 


Caste-system : 


Caste-system has definitely become more developed at 
the time of the Brahmanas than in the previous Revedic age. 
There is some controversy whether the easte-system in its full- 
‘fledged form was well-established in the Revedic society. The 
Revedic hymns, however, evince the existence of different 
social ranks in the Revedie society, such as the priests, the 
warriors, the husbandmen and the serfs, Ina hymn called the 
Purusa-sukte which occurs in the tenth mandala of the Rk- 
saihita, we find the first mention of the four categories “by 
their technical names : "The Brahmana was his mouth; the 
Rajanya was his arms; the Vaisya became his thighs; the Sidra 


wh 


where in the Samhita there is any reference which may throw 


was born from his feet, But neither in this hymn nor else~ 
any light upon the origin of castes, or which may prove the 
rigidity of the caste-system in those days. What we can guess 
from this is that the Reveda was aware of the four social 
divisions which were gradually gaining their strong foothold 
in the social structure. At the time of the Brahmanas , caste- 
system seems to be more or less distinctly established among 
people.” The conception of caste-division has become so much 
deeply rooted in this period that the Brahmanas often make 


caste-distinetion among the gods also. Acain and again the 


1. RV. X. 90. 12 2 bradbmano'sya mikhamisidvabi rijanyah — 
kyteh / iru tadasya yadvaisyah padbhyah sid@ro ajayata // 


4 “~ + on 
Qe CL. S. Be. Ve 5, 4, 9 + catvaro vai varnah, brahmano 
—a~s o # _ é © eT ; : * 
rajanyo, vilaisyah sidrasca / : : 
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Satapathe Brahmana has said that Agni and Behaspati are 
Brabmanas among the gods; Indra, Varuna, Soma etee are 
Ksatra or Ksatriyas. The Vaisya class generally represent 
the common people of the society and hence among the gods 
those that appear in groups like Rudras, Maruts, Adityas, 
Visve-deva=s are called Vaisyas. The caste-distinction is 
found not only among gods and men, bet in other spheres also. 
fhus the Satapatha Braébmana mentions that in the vegetable 
world Palasa is Brabmana. “ Even the Vedic metres which are 
supposed te shroud ali sins of people (chandamsi chadanat 
Nine Wl?) 2. ), ape mentioned in terms of caste~distinction. 
Thus Gayatri is Brahmana whereas Tristubh is Ksatriya. In 
nature the vee seasons are mentioned as belonging to the 
three castes. 


From theso evidences it is clear on the whole that 
caste-division was well-established in the Brahmanic age. 


Though it was not as rigid as in later times it was certainly 


8. brahma vai brhaspatih / TIT. 1, 4, 15; ITI. 9, 41, 11; 
agniru vai brahma / VIII. 5, 1, 12; agni-reva brahma / 
Xe 4, 1, 53 agnirbrehma / TIT. 2, 2, 7. 


4. indrah ksatram / X. 4, 1, 5; ksatrem vé indrah / II. 
5, 2, 273; II. 5, 4, 83 ‘IIT. 9, 1, 163 IV. 3, 3, 6; 
ksatran varunah / TV. 1; 4, 13; Ve1, 5, 33 XIII. 1, 5, 33° 
‘ksatraih vai somah / TTT. 4, 1, 10; IX. 8, 3, 73 Ve 3, 5, 8 
De Ss Bre. Ie 1, 1, 4 : brahma vai palageh. 


6. S. Br. VII. 4, 5, 6 : gayatras’ chandasa brahmanah tristup 
 chandasa@ ksatriyah / 
7. C£ Ss Bre II. 1, 3, 5 : brahmaiva vasantah / keatréni 
evismo videva varsah / 
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becoming well-marked during this age. This is somewhat clear 
from the evidences furnished by the text of the Satapatha 
Braibmana. While the Reveda community shows a sort of homoge = 
acity in social manners, we find thet in the post=Revedic age 
rules were being prescribed which made different classes of 
people in the society submit to different forms of formalities 
and etiquette. In the Satapatha Brahmena we get some’ such 
instances where caste-distinction has been maintained. Tor 
example, it has prescribed four different modes of address 
evidently with different degrees of politeness (as ehi, . 
adrava, Ggahi and adhava ) for the four different ce (viz. 


' Brahmana, Ksatriya, Vaisya and Sidra poaveotineia ls In the 
Purugamedha sacrifice four dif? arent Sizes of funeral mounds 


are heard of for the four different castes. 


The same Brdbmana again prescribes that victims of 
| different castes should be seized for offering to different 
gods. At the sprinkling ceremony the upper three castes 
took part, and the Brahmana has prescribed three different 
Icinds of wood for the upper three castes for performing their 
sprinkling. Again of the three mystic utterances — bhuh, 
bhuvah and svah, the first is connected with the Brahmana, 


8, S. Bry I. 1, 4, 12. | 
9. S. Br, XIII. 8 8, 141 
40. S. Br. ITI. 6, 2, 10. 
4a. 84 Br. V. 8, 2, 14. | eA 
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the second with the Ksatriya and the third with the Vaisya. 


Regarding the origin of the four castes the Brahmanas, 
like the RaiY. do not throw mech light. 
ence to some mythological source viz. 
in the RV. 


We, however, get refer- 


the Purusa or Pra japati 
The Satapatha Braéhmana similarly connects the 


origin of the upper three castes or varnas with the creator 
Prajapati and he is said to have variously created them from 


13 
the three mystic words bhith, bhuvah and svah. 


Regarding the 
origin of the Sidra class the Brahmana has said nothing. 


The status of the Bréhmana : 


* 
o~ 


In the structure of the Brahmanical society the 
Beahmana~class undoubtedly held supreme position and was the 
modt privileged section. 


Their supremacy depended mainly on 
their connection with the sacrifice. it is true that all the 

higher three castes, Brahmana, Rajanya and Vaisya were eligible 
to perform sacrifice, : but the Beahmana alone had the right oe 
pertake of the remainings of the sacred oblation in a Sane ttios: 


SRNL N Nt RECN IN SEEK NAARTORE es AER OTE ORCAS PARSER CH ECAR Ce HR SOR Nr PO PRE hat eth RRA SORE. A Lt AT PASS 
12, S. By. Il. 1, 4, 12. 2 


The menner in which such rules are 
prescribed does not reveal any rigidity. 


These appear to. 
be innocent-looking enjoinings which refer simply to 

& caste~division and not to vigid caste-distinction. 
134 Ss Br. IT. i, 4, 12 : 


bbur itt prajapatih brabma ajanayata, 
bhuva iti ksatran svariti visametavat va idan sarvah yavat 
 brabma: kgatvath vit sarvenaisvadhiyate / 


' Sy Bre’ TIl. 1, L, Be. 


oe face ae he : i \ 
15. 62. Ait. Br, VII. 34, 1. 


Lue 
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Priesthood seems to have become hereditary = this age and 


- priesthood was synonymous with the Beahbmana., As Purohita —. 
. he acted.as the spiritual guide of the king as well as his 


_ adviser in temporal and socio-political matters. 


This importance of the Brahmana as a Purohita endowed 


him with the status of super Lority to others. The Brabmana~ 


‘text establishes the superiority of the, Brahuana-class in 


indubitable terms : "The Brahmana descended from a poi indeed 
is all deities*. Elsewhere also the Satapatha Brihmana has 
given the Brahmana~class a position as equal as, if not higher 
than that assigned to the gods. Consequently, the Brahmanas 
in this age enjoyed some special privilege whigh the other 
castes did not haves They havébeen declared as beyond the 


royal ordinances when at the Ra jasuya ceremony the consecrated 


Ining is announced as the king of all people except the 


Brabnanas, | because "God Soma is the king of us ieee the | 


Brahmanas" (somo'smaikem brahmananath rajeti ~ V. 3, 8, 12). 
The Satapatha Brahmana thereby excludes the Brahmanas from the 
jurisdiction of the power of the king and makes thom such as 
are not to be subjected to any mortal king. This certainly 
shows the special prerogative enjoyed by the Brahmanas i 

those days. Not only that, the Bréhmanas also deserved protec~ 


tion from the society at all costs. The Satapatha Brahmana 


has vores the me not to opEESSe the Brahmanas because in 


16, 8 - Bp, V. 1, 4, 44 


17. S. Br. XIT. 4, 4, 6 3 br&éhmano va drseyah sarva 
devatah / 
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that case “he will fare the worse or become poorer for doing 
$0" Elsewhere also the Bradhmana states that people should 
Nouard the Brahmana by four duties —~ by (showing him) 
respect and liberakity, and by granting him security against 
oppression and security against capital punishment." The 
killing of a Brahmana was regarded as the most contemptuous 
offence. "Whosoever kills a human Brahmana is deemed guilty" 
says the Satapathe Brahmana. | 


The Status of the Ksatriya : 


The Ksatriya or the ruling class also coumanded almost 
the same importance in the society of the Brahmanical period 
as the Brahmanas had. They were mainly the ruler and the 
fighter; they were the symbol of vigour (ksatram). Their 
strength ley in fighting with the opposition, -—- yuddham vai 
rajanyasya viryame The Satapatha Brahmans further observes 
that “men of the military or ruling class are Imown by their 
chariot and missile.” (rathena ca sarena ca rijanya-vandhavah — 
T. 2, 4, 2). Wot only fighting, but protecting the people was 
also regarded as the main duty of the Ksatriyas, specially of 
the king. The king has been described in the Brahmana as the 
upholder of dharma or religious duties of the people. He was 
above the general people who used to pay him taxes (ima visah 
ksatriyaya valim heranti ~ I. 8, 2, 15). 

18, S. Br. XIII. 4, 5, 4 
19. S$. Br. XI. 5, 7, 4. 
20, Si Bre 1. 4,4, 17, 

21. Se Br. XIII. 4, 5, 6. 


The social status of the Ksatriya will become more 
evident if we try to bring out their position in relation to 
the priestly class, the Braéhmanas. The Satapatha Brahmana has 
again and again mentioned them side by side in order to show 
their co~identical importance in the then society. We have 
already seen that in the Brahmanical society the Brahmana or 
the priestly group as "the eater of the oblation” (hutada) 
was the most honoured section and enjoyed the greatest privi- 
leges, yet the Rajanya or the ruling class was often their 
equal. Infact, in the ancient society order, the two groups 
viz. the Brahma (priesthood) and the Ksatra (nobility) were 
equally important and a co-operation between the two was 
always thought to be essential. “Brahma and Ksatra are the 
two vital forces" (brahma ca _ksatrah cisasta ubhe virye — 
VI. 6, 3, 12), says the Satapatha Beahmana. The Satapatha 
Brahmana, through a legendary account, has tried to show the 
exact relation between these two as — “the priesthood is 
the conceiver and the noble is the doer" (abhigantaiva brahma 
karta ksatriyah — IV. 1, 4, 1). Their relation is between 
Mitra and Varuna, between wisdom and will, representing Mitra 
and Varunae " Ancient Tndia realised that the priesthood can- 
not stand without the nobility nor the nobility without the 
priesthood. Every king had, as a rule, a Purohita who was 
invariebly oa Bradhmanae He guided the king both in the 


spiritual and temporal matters. This earthly ideal has been 


22, S. Br. IV. 1, 4, 1-6. 
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reflected in the relation of the divine world also. In the 
neaventy kingdom Indra is the king and Brhaspati his Purohita. 


The general trend of the Brahmanical society was, 
however, to establish the superiority of the Brahmanes over — 
the Rajanya class. The declaration that all men except the 
Brahmanas are subject to the mortal king shows the superior 
position they held. The Satapatha ‘Brahmana has further 
stated clearly that a Brahmana may be without a king bub a 
king should never get along without ‘a Brahmana : "It is quite 
proper that a Brabmana should be without a iting, but were he 
to. obtain a king, it would be conducive to success of both. 
Tt is however, quite improper that a king should be without a 
Brdhmande eeeee A Ksatriya who intends to do a deed, ought, 
by all means,to resort to a Brahmana, for he verily succeeds 
only in the deed sped by the Brahmane."” The superiority 
of the Brdhmana is also established by the statement that all 
power of the Ksatriya is derived from the cen oe Tt is 
only natural that the Brahmanas, the priestly class, should 
attempt to keep their high position intact. Accordingly, it 
is found in the Satapatha Brdhmana that the Braéhmanes were 


mete keen to ee the Sea: of their ritualistic 


23. S. Br. Ve x Hea eae 1s a ~ brahma hi makae patie teatas hi 
brabmanah ksatran nindvah ksatrah rajanyah // 


24. st Br. IV. 1, 4, Be 
25. S. Be. XII. 7, 3, 12: brabmana eva tat igatram jagyat 


brahmano bi ksatram jayate / \ 


\ 
\ 
i 

} \ 


; 
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Imowledge as a secret of their power le Satapatha Brahmana, XI. 
8, 4, 5-6 gives us a legend that the counsellors of the 
Brahmana Khandike Audbhari forbade him to enlighten the 

ing of the Kesin about a certain rite of atonement because 
they feared that thereby the king would become stronger. 

The Brahnana Khandike himself thought that if he would tell 
the king then the king's race would prevail in the world; but 
' he himself would gain the other world, Having thus mused he 


finally enlightened him. 


But in spite of all the priestly effort to shut the 
Ksatriyas out of all religious and spiritual Inowledge, the 
Ra janya section sometimes showed their capacity of becoming 
a match for or even superior to the Brahmanas. lven the 
priestly authors of the Brahmana~text could not deny their 
superiority. The Satapatha Brabmana XL 6, 2 gives an 
account of how the three Brdhmapa sages Svetaketu Aruneya, 
Somasusma Satyayajnt and Yajiavalkya failed to answer satis~- 
factorily a philosophical question which was later explained 
by king Janalm. Again i Satapatha Brdbmana X. 6, 1, we 
ape told thet five Brahmana scholars approached the sage 
Wddalaka Arunt who, Fabled to solve their problem took then 


to king Asvapati who gave them the required instruction. 


Thus the relative importance of the Ksatriyas has not 
been totally denied in the Brahmana. In spite of enjoying 


high position of immunity the Brahmapa did not tend ‘to violate 


* - ET Tonal L - 
the royal ordinances -— yathedam brahmano ra janarianucarati. 
\ 
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In the Rajasiilya sacrifice the royal sacrificer (the RAjanya) 
was given even a position of higher importance than the 
Brabmana. Sometimes in’ the Satapatha. Brahmana we come across 
clear statements to this effect, such as,"The three other 
castes (including the Br&hmana) follow the Ksatriya" (ksatpiyar 
prathampin yantanlitare trayo varnaéh pasoddpnuyants — VI. 

4, 4, 18) or “There is nothing superior to the Ksetriya. 

Henée the Drahmana worships Ksatriya from a lover position in 
the Rajastya". (ksatrat param nasti tesmad brahmapah 

keatriyam adhast&dupaste rajasiye — XIV. 4, 2, 28). 


; 7 7 
The Status of the Vaisya : 


The Vaisyas occupy the third position in the enumera- 
tion of the four castes in the Reveda. At the time of the 
Brabranas their social rank was also'subjugated to the third, 
the first two being occupied by the Brahmanas and the 
Ksatriyas. They consisted of the major portion of the 
subjects and hence the term 'Visah', which generally signifies 
"people' is often used in the Satapatha Erahbmana to denote the 
Vaisya class. The social status of the Vaisyas was no less 
exalted as is revealed in the Brahbmanas. Along with the 
Brabmanas and the Ksatriyas the Vaisya-class was also regarded 


as 'Yajniya' ieee they were also eligible vo perform sacrifice. 


26. S. Br. IT. 4, 4, 12 : bhapitd prajapetih b brahma ajanayata, 
bhuva iti ksatrah svariti Vidames +e} 


VI. 5, 4, 12 : viso, vai maruto devavisasta -.-/ 
O76 So Bre TIT 4 45 96 
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But a close perusal of the Br&hmana shows that at this time 

the position of the Vaisyas was steadily deteriorating, though 
they were much superior to the Siidvas. It is certain that the 
necessity of preserving the sacred vedic texts,which already 
were becoming obsewre, increased the importance of the Brabmanas 
as a professional class of interpreters; on the cther hand ths 
rapid extension of the Aryans gave power to the military people 
‘and the ruling class. The remaining common people of the 
Aryan community, the Vaisya cr Vis’ as they were called, 
naturally became infericr to the higher two classes. In the 
Satapatha Bedhmana the Vaisyas have been declared incomplete 

as against the two higher classes, the Brahmanaa and the 
Ksatriyas « Very often the author of the Brahmana seems to 
be anxious to impose the superiority of the priestly (Brabmana) 
and the ruling (ksatriya) class upon the Vaisyas and the 
Stidras : "The Brahmana and the Ksatriya never go behind the 
Vaisya and Sidra saves he thus encloses those two castes 
(viz. Vaisya and Sfidra) on both sides b abhe priesthood and 
the nobility, and made them submissive." It further appears 
that the people of the priestly class were far more tolerable 
with the lordship of the ruling class but they were unwilling 
to allow the Vaisyas to have any dignified position in the 
society. This may be substantiated by a passage in the Sata- 


patha Brahmana. the passage prescribes that in the pajdetiya 
Re nndornra TOR Pars Ae nT eee 


28. S. Br. 72. 6, 8, 12. 
29. St BPs Wi. 4, 4, 18: na kad& cana beaamanasca igabriyaxen 
o @ Fe e 
ueesyem ee stidvam ca pascadanvitah ... 6. / 


, 80. &% Be. Ve 1, 5, 28. ‘ 
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sacrifice the havens should offer a cup of honey (madhugraha) 


. to a ksatriya and another to a vaisya and thereby he imbues 


the ksatriya with truth, prosperity and light and smites the 


‘yaisya with untruth, misery and darkness, The submission of 


the Vaisya-class to the ruling class has also been insisted 
upon fin the Satapatha Brdhmana in the passage which states 
that "a' Vaisya becomes possessed of cattle when he is under 


the pule of a ksatriya". 


é 
The Status of the Sidra : 


At the time of the Brabmanas the Sddras were well- 


4 
recognised as the servile class. The Satapatha Brahmana well 


81. S. Be. I. 8, 2, 15. 


32. Whatever may be the historical fact behind the origin 

of the four castes, there is hardly any controversy 
among scholars regarding the origin of the Siidras. 
Scholars are more or less sure that the Sadras are 
foreipn elements in the carliest Aryan community. The 
Vedic Aryans when they penetrated into the north-west 
oart of India were a homogenous group conscious of their 
language, religion and culture. But as they gradually 
advanced eastward they came in clash with the aboriginal 
tribes of India whom they defeated in almost all cases. 
These original inhabitants were sharply contrasted in ! 
colour with the Aryan invaders. When defeated these 
original inhabitants became gradually commingled with the 
people of the Vedic society. The Vedic society, though 
much friendly with this non-Aryan section, still maintained 
some distinction. Thus originally there were two varnas 
in the earliest vedic society viz. the Arya varna and 
the Dasa varga. Cf. R.Y. ITT. 34, 1, mm heii haveyiin prriryas vanname Gave 
R.Ve Tl. 12, 4 mm yodtram vamaw  / later when the — 

acdbarain qphtRety | 


contd eeeen 
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establishes this fact in the passage where the three upper 
castes viz. the Brahmona, Kgatriya and the Vaisya have been 
identified with the Brahma, Ksatra and Maruts respectively, 
while the Sidra has’ been identified with toil (tapo vai 

_ Sidvam — ITI. 6, 2, 10), Again,while stating the origin 
of the upper three castes trom the three mystic utterances, 
viz. bhih, bhuvah and svab, the Bralmana is totally silent 
about the origin of the Sadras. The deplorable condition of 
the Siidras is further noticeable inthe matter that while the 
upper three classes were eligible to sacrifice, the Sidras 
were excluded from the right of performing sacrifices. Thus 
the Satapatha Bréhmana states that the rite of initiation 
belonged to the Br&hmana, Ksatriya and Vaisya, but never to 
the Sidra, ” hence ‘he was aya jiiye’ (mit for sacrifice). 

Ne was. regarded as a despised creature with whom the conse- 
crated sacrificer was forbidden to speak. “He should talk 
oaly with a Srahmana or a Kgatriya or a Vaisya, for these can 
sacrifice. If any one have occasion to speak to a Sidra, Let 
him say to another person, ‘Tell this man so and so'. This is 


é 


6 i 
the rule for an initiated man." Even the touch of a Sidra 


society began to comprise four social divisions the dasa 
4 
varna constituted the fourth class vig. the Sidras. They 


amet 


were meant to serve the upper three castes and naturally 
occupied the lowest position in the society. 


88. Ss Bre I. 4, 4, 12. 

84. 3% Bra IIT. 1, 2, 10. i 
35. St Br. III. 4, 1, 10. 

364 S% Bre XIIT. 1, 1, 9410. 
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was regarded impure on some occasions, such as S. Br. I. Ta Uy A0 
prescribes that the millman of the sacrificiel cow must be one 
of the upper three castes. At another place the Satapatha 
Brdhmana forbids the sacrificer to look at the Sidra and such 
others and identifies them with untruth (anrtam stri sidrah 
sva_lrsnah saloni — XIV. 1,1, 81). The Siidras were also 
debarred from entering into the sacrificial ground (ITI.1,1,9). 
At the Rajasiya sacrifice in the ceremony of sprinkling the 

king with holy waters, people of all castes except the Sidra 


community take parte 


These instances from the Satapatha Brahmana certainly 
prove the religious disabilities on the part of the Siidras. 
But the Brahmana-text is not consistent in this matter, because 
we notice here a few cases where the Sidra has been definitely 
admitted to participation in the sacrifice. Thus thelf our 
different kinds of address which were prescribed for four 
different varnas such as ‘ehi' in the case of a Brahmana, 
‘Agahi' and ‘ddrava' in the case of a Vaisya and Rajanya 
respectively and ‘adhdva' in the case of a Sudva (I. 1, 4, 12) 
certainly prove the admittance of the Sidra-variia into the 
sphere of sacrificial performance; otherwise the prescription 
would be useless. In the Rajasuya sacrifice of the eleven 
offerings lnom as ratninam havimsi, there is offering to 
the Sitdras also. But the consequent prescription of an 
expiatory rite for including those who were unworthy of the 
sacrifice (aya jiiya) into the sacrificial performance, however, 


emphasizes the inferior status of the Sidras. 
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Ta spite of the degraded status of the Silaras, we 
must admit that in the Brabmanic caste-system 'unbouchability' 
in its later sense, was absent. Yet the supremacy of the 
sacrifice in this age invested some sort of untouchability 
in the sphere of sacrificial performance, Generally the 
Siidras who were non-4ryens in their origin were treated as 
lacking ceremonial purity and the Satapatha Brahmana has_ 
preseribed that there should be no free commmication with 
a Sidra on the sacrificial ground by men engaged in sacrifi-~ 
cial performance (III. 41, 1, 10). I is noteworthy that 
not only the Sidras, but even a section of the artisan class 
who originally belonged to the Vaisya class attained impurity 
in the eyes of the Vedic ritualists. Thus the touch of a 
carpenter was regarded as impure during the sacrificial 
per? ormance and this impurity had to be removed by the 
sprinkling of sacrificial water. 


Marciage and family life : 


The picture of family life as revealed in the Brahmanas 
is not very different from that which we find indicated in 
the preceding age. The patriarchal form of society gave all 
power to male members and accordingly the unit of family Life 
was under the absolute control of the father. The predominance 
of man over woman is clearly revealed in the statement of the 
Satapatha Brabmana : “Even if many women are together and 
there is but a small boy, he takes precedence of them all." 


ove St Bre I. 1; 3, i2. 
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Bat in spite of the general predominance of man in the society, 
the woman as a wife had a high position in the family life. 

A man was regarded incomplete until he got awife. The 
Satapatha Brahmana states that "a wife is the one-half of the 
husband; hence one is not fully born but remains incomplete 
till he gets a wife. One gets everything and beconee. 
complete whole when he is blessed with a wife." 


Marriage was thus an important matter in the life of 
the Vedic people. With them marriage was nob a secular 
contract; it is a sort of sacrament, a religious ritual. The 
sacred tie of the conjugal life idealised in the Revedic byms 
was also held up high in the Brahmanas. The authors of the 
Brahmanas were conscious about the indissoluble nature of the 
bondage of marriage. In the following passage of the Satapatha 
Brdbmana we get a beaut iful expression of the eternal relation 
between the husband and the wife : “Truth is male, faith is 
female; mind is husband, speech is wife; wherever the husband 
is, there is the wife too." That this ideal was accepted not 
only in theory but was followed in practice also, is clear 
from the declaration of Sukanya, a Ksatriya girl, who married 
the sage Cyavana : “I shall never repudiate my husband to 
whom my father offered me." i The husband was the nainstay 


38. St Bre Ve 2, 1, 10 : ardho ha va esa Stmano yaj. ja 
tasmid yavajjayan na vindate naiva tavat prajayate ee 
hi tavad bhavatyatha yadeiva jayim vindate / ‘| 


39. S. Br. XII. 68, 2, 6 + vpsa satyanm yosa graddha\ vrsa nano 
yosa, vik, yatraive pabidtatra jaya / ‘\ ae 


40, 86 Br. IV. 4, 5, 9 . 


248 


of the wife (patayo hyeva striyai pratistha — II. 6, 2, 14) 
and the wife also always followed the husband (striyah pumso'= 
nuvartmaino bhavukih ~- XITI..2, 2, 4). 


Thus fidelity to each other was the ideal of conjugal 


‘Life. Monogamy seems to be the general rule, though in high 


societies among the people of. nobility polygamy was not a 
repity. Such permissive verdict of polygamy is contained in 
the statement of the Satapatha Brahmana thet "even a single 
man has many wives" (ekasya puso bahvyo jaya bhavanti — IX, 
4, 1, 6). The king himself was allowed to have four wives 
who were called in the Brahmavia as Mahisi, Vavaté, Parivrkta 
and Palagali (XIII. 4, 1, 8). It has also been described in 
the Satepatha Brahmana that among these four wives the MahisT 
was the chief queen, Vavata wes the most favourite queen and 
Parivrkta was the name given to the neglected or discarded 
wife of the king (XIII. 2, 6, 46); all these three took part 
in the performance of religious rites. The fourth wife viz. 
Palagali probably used to come from the lower caste and hence 
was prohibited to have an access to the religious ceremony. 
Polygamy however, had not its opposite counter=part in the 
form of polyandry. The Satapatha Brahmana does not show any 


evidence that just as one man was allowed to have many wives, 


similarly one wife might have more than one husband. There 


was also restriction of marriage in the line of blood- 


41, The Aitariya Brabmana has positively debarred polyandry 
ef. Tit. 12, 12. . 
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relationship upto certain degrees. The Satapatha Brahmana 


possibly refers to this restriction when it states that 


marriage was allowed in the third or fourth generation on 


- @ither the paternal or maternal side. Exception here 


proves the general rule thet marriage was forbidden within 


the three or four degrees of the parents. 


. Intercaste marriage was however, prevalent at this 
time. Though marriage within the same caste is always 
laudable, still the Satapatha Brdhmana does not present us 
anything which may prove the prohibition of marriage between 
two different castes. On the other liand it gives positive 
evidence of intercaste marriage such as, between the Brahmana 
sage Cyavana and the Ksatriya girl Sukanya who was greatly 
devoted to her Brahmana husband. The only thing to be 
noticed in this connection is that such intercaste marriages 
in ancient India usually took place between a male of the 
higher caste and a female of the lower caste. Such types of 
intercaste marriage have been characterised as anuloma marriage 
in the later Smrti works, and the Satapatha Brabmana, where 
it has spoken of the PULGEOES LOIRE DLESCs has pererred to such 
anuloma marriage and not vice-versa. Such cases of marriage 
among the upper three castes were perhaps not locked dow 
upon in the Brahmanas. In respect of marriage of the twice- 
born person with Sidra girls however , there Seems oe exist a 
a2, Ss Bes Te 8, 8, Ge 
48, IV. 1, 5, % 

44. C£. Goutema Dharma-Sitra. 
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general tendency of aversion against the connection: between 
the Aryans and the non-Aryan people, The Satapatha Brahmana 
has not given any definite instance-in this respect, but the 
Aitereya Brahmana refers to a tradition where Kavasa Ailusa 
was expelled from the place of sacrifice as he happened to 
be the son of a Brahmana father by a Sidra mother. This is 
an undeniable evidence that adverse opinion against marriage 
between a Br&hmana and a Sidra has already been manifest in 
society. The Satapatha Brahmane however, has once referred 
to an illicit connection between an Arya i.e. a man belong- 
ing to one of the three higher castes and a Sidra Sides 
The general standard of sexual morality was probably not too 
low in those days. While describing the procedure of the 
offering of Varunapraghase oblation,the Satapatha Brahmana 
mentions one special feature, viz. one of the priests called 
the Peatiprasthatr asks the sacrificer's wife whether she 
keeps any illicit connection with any person other than her 
husbend. This is done in order to elicit confession of the 
offence if any for the sake of expiation. This passage 
however, Should not be interpreted to suggest rampant moral 
lapses. On the other hand it may be taken to reveal keen 
sense of moral consedousness for the need of expiation in 
the event of secret adultery. It is also presumed that 


Varuna is a god of ideal moral virtue to whom no transgression 


45. Se Bre XIII. 2, 9, 83 sidra yat aryajara, meaning 
fla 


Sidra woman who is the mistress of an Aryan." 
46. Se Bre II. 5, 2, 20. 
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of rta or moral order goes beyond his cognisance. We also 
notice here a trend of leniency towards failings of the 

weaker sex as against the growing rigorous attitude of the 
later times, as no serious step was taken against the un- 
faithful wifes; only she had to make confession before all 
and Yajtavalkya thinks that “a sin when declared becomes 


less in effect, for it is not attended with falsehood." 


(niruktain va enab kaniyo bhavati satyah bhavati- II. 5,2,20) 
Nuch unfaithful wife was even allowed to take part in the 


sacred rites as usual. 
Position of women : 


The general picture of the position of women which has 
been reflected in the Brdhmanas is one of much deterioration 
as compared with that in the previous age. ‘In almost all 
primitive societies woman was subordinate to the menfolk and 
the birth of a female child was never much favoured. In spite 
of that the Reveda shows a spirit of high honour towards the 
women. This spirit changes for the worse in the subsequent 
Bradhmanie age side by side with the increasing rigidity of 
caste-distinction and the predominance of ceremonials,. 
Theoretically woman was still one-half of the husband and a 
man who had no wife was not entitled to perform sacrifices, 
but in practice her position was not so glorious. She has 
been declared as ritually impure : "Women is the inferior 


part of the sacrifice; she is ritually impure and must be 


252 


covered with a girdle." Not only that, woman as a class has 
been deemed in this age as embodying untruth. In the 
Revedic age the wife was ms egual partner of her husband in 
all religious ceremonies. But at the time of the Brabmanas 
she appears to have been displaced, to som extent at least, 
from this honourable position, as in many of the ceremonies 
the functions of the sacrificer's wife were performed. by the 
teats. The Satapatha Bréhmana states that the singing of 
the Vedic hymms, during the sacrificial session had been 
originally the function of the wife, but at the time of the 
Brahmanas it was assigned to the Udgatrs (patni-karmaiva ete 
atra kurvanti yadudgatarah — XIV. 8, 1, 35). In other 
words, the significance of the position of the wife became 
changed in Braéhmanic age. The wife was not always 'patni! 
(i.e. 'Yajiiaphalabhagini' or sharer of the results of sacri- 
fices), she was sometimes looked upon as ‘jaya' (i.e. progeni- 
tor of children for the husband), ‘The following passage from 
the Satapatha Brahmana bears significance in this respect : 
"Because as long as he has no wife, so long he does not 
propagate his species, so long he is no complete individual, 
but when he has a wife, then he propagates his species, then 
he is complete." | 

47, S. Br. I. 3, 41, 12-18, 


48. S..Bre XIV. 1, 1, Bt. 

49. Cf R.V. I. 83, 8; VITI.381, 63 VII. 91. 1 evinces that 
ladies could even perform the function of a priest at a 

: sacrifice. 

50. S. Br. I. 1, 4, 18. 

Ble Se Bre Ve. 2, 1, 10. 
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Tn other spheres also woman occupied a degraded posi-~ 
tion. She has been referred to as the inferior part of the 
society (I. 3, 1, 9). She was expected to be submissive in 
her family life and was required to take her meals after her 
husband (I. 9, 2, 123; Xs 5, 2, 9). The women were regarded 
as the weaker section and they were definitely incapable of 
inheriting property. The Satapatha Brahmane has tried to 
explain the condition mythologically : “With the thunderbolt, 
the butter, the gods beat and weakened their wives; and thus 
beaten and weakened they had no right whatever to their om 


bodies or to an heritage." 


But in spite of such marks of degradation in the 
general position of women in the Brahmanas, it must be 
‘admitted that though their condition was worse than that of 
the previous. age, yet it was never the worst as in the still 
following period. In fact, the position of women in the 
Brabmanas was in a transitional stage between the highly. 
honourable and the most deprecating states. This is noticed 
in many places where the Brahmana shows inconsistency in its 
remarks about the position of women. .Thus while women were 
regarded as ritually impure and as having the same status 
with the Siidras, and while they were gradually losing their 
right to take part in the sacrificial performances, they were 
aasaukix Bk seusieegy In hx name kak Kaxkueyix khe uxia mk 
Xaguaunikivea kas uxpransed hex kaon deskee ke akkarn khe kisheask 


Dee Ss Bre IV. 4., Bs 13.6 
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not completely ousted from their sacred right. In some 
important rituals they still shared the partnership of their 
husbands. ‘Thus it has been described in the ‘Brabmanas that 
in the Vajapeya sacrifice when the sacrificer ascended a 
ladder resting against the sacrificial stake he had to be 
accompanied by his wife (V. 2,1, 10). In the Asvamedha 
sacrifice the chief queen (Mahigi)-of the king took part in 
amnointing the horse and also in some other functions. The 
chief queen was also included among the eleven Rat&nins 
(Jewels) at whose places the consecrated king had to offer 


oblations. 


Again there seems to exist no aversion to widov- 
marriage in those days nor there is any positive evidence 
establishing child-marriage. There is also no explicit 
mention about the education of women but it may be taken for 
granted that women were not denied of some kind of education. 
Some of them even acquired mastery over philosophical studies 
and speculations. The Brhadaéranyaka Upanigad which is 
attached to the Satapatha Brabmana gives us the story of 
Gargi Vacalmavi who dared to challenge the great sage Yajria- 
valkya in avast assembly of scholars. In the same book 
Maitreyi, the wife of Yajnavalkya has expressed her keen 
desire to attain the highest knowledge of Brahman and Atman. 
The Brhadaranyaka Upanisad further gives a statement which 
shows that not only learned sons but learned daughters also 
were most coveted still then (atha ya icchet duhita me pandita 
dayeta sees eto. Pox.Upy Whe y1T)o ‘Besides general education 
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wonen got training in music and dance (S. Br. TT; Oy. Be 6s 
Their attendance and participation in public meetings, though 
not positively forbidden, were surely becoming less’ common in 
the Brahmanic period. 2 


On the whole the condition of women was not too had 
at this time. The moral standard of conduct seems to be not 
too high, but not too low also, Wo doubt there are stray 
cases of bad remarks about women in the Brahmana, such as 
‘women are given to vain things i.e. things which display 
vanity' (moghasamhita eva yos& —- III. 2, 4, 6) of ‘truly 
there can be no friendship with women; their hearts are the 
hearts of hyenas' (na vai strainani sakhyani, santi sala- 
wrkanam hrdayani te — XI. 5,1, 9), there is also remark 
about female chastity such as “woman when beckoned by a man 
(for some bad purpose) at first disdains him from the 
distance." This surely proves the generally high standard 
of morality in those days. 


Education : 


The evolution of the highly elaborate Vedic literature 
embracing all fields of human lmowledge certainly presupposes 


some well-planned educational system in those days. Even in 


58. This is attested to by a statement in the Maitrayani 
Samhita, IV. 7, 4 : tasmad pumAmsah sabham yanti na 
striyah. 


54.0.2. 1, 19 — tasmadu str jpuhsopamantritarke- 
divaivagre'suyati aeogve / 
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the Revedic age which is the earliest, some methods were 
evolved for learning, teaching and preserving the sacred 
knowledge. Reciting the text with correct pronounciation 
as well as understanding its meaning were the two principal 
methods of Vedic education in the Rgvedic age. In the later 


Vedic age, the sacrificial spirit being predominant in every 


Pan age , 


sphere, the trend of educational development became also 
influenced by it. "Higher education now related itself to 
the requirements of this priesthood and ritualistic religion. 
The external, material and mechanical aspects of worship and 
' sacrifice became now the principal sub jects of study which 
in their range and complexity, even called for a considerable 
| degree of epeoter teeny en and division of labour among its — 


students." 


In respect of this new trend of education the 
Brahmanas give us the best information. Some of the 
Bréhmanas describe the Upanayana as a religious ceremony by 
which one was to be initiated to the Vedic study. It was 
prescribed for the upper three castes viz. Brdhmana, 
Ksatriya and Vaidya in order to make them eligible for Vedic 
study. Ancient Indian society was keen about the proper 
education of its people and made it formally compulsory for 
the people of twiceborn community, The Upanayana was thus a 
prelude to the Aryan studentship which was known as Brahma~ 
carya. The Satapatha Brahmana thinks that it was like a 


second birth to the initiated and made them attain true 


55. RK. Mulcher jee, Ancient Indian Education, p. 61. 
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dvatneineoas Elsewhere also the Brahmana has described the 
initiation as well as the stage of brahmacarya as spiritual 
regeneration : "a is like a divine creature born from his 
teacher's mouth" (daivyah prajastani mikhato janayate tata 
etaim janayate — XI. 5, 4,17 -) or "Indeed he attains a 

- new birth who undergoes brahnacarya." (garbho va esa bhavati 


yo brabmacaryyamupaiti —- XI. 5, 4, 16). 


After the Upanayana the student entered the preceptor's 
_ residential institution. In ancient India there was no public 
educational institutions as the modern schools and colleges, 
All students in those days had to reside with the preceptor 
and follow his injunctions. The Satapatha Brahmana has given 
a fairly detailed description of the life of studentship in 
those days in connection with describing the Upanayana as a 
sacrament. This description generally corroborates with the 
detailed account of the rites prescribing the norms and 
duties of student~-life in the later Grhya-sittras. The normal 
picture of the student-life as revealed through the text of 
the Satapatha Brahmana may be drawn out ‘thus — After the 
upanayana the student humbly approached the teacher and the 
teacher, after formally asking his name accepted him as his 
pupil. The period of student-life was normally twelve years 
56, S. Bre Xl. 5; 4, 2: Acdryo garbhi bhavati hastamidhaya 

ae trtiyasyam sa jayate savitrya saha brahmana 

iti 


$84. , 
57. TIT, 7) 6, 3s 
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as evinced from other sacred texts. The Satapatha Brahmana 
has mentioned it as a ‘long sacrificial session! (dirgha~ 
see During this long period the student had to 

attain mastery in the sacred texts; besides this,he had also 
other vows and duties.to discharge. The Satapatha Brahmana 
has dealt in details with the rites and duties of a student 
after his entrance to the preceptor's vesidential institution. 
He had to tend the sacred fires by putting fuels on them, | 
This was regarded very significant: since “thereby he kindles 
his mind with the holy lustre of fire" (samintsvatminai te jasi 
brahmavarcasenetyevainam etc. XI. 5, 4, 5). He had to beg 
alms daily; in the Satapatha Brahmaya begging is regarded as 

a religious duty because it conferred on him a proper spirit 
of humility: "having made himself poor, as it were, and 
become devoid of shame, he begs ieee Tending the cattle 
in the house of the preceptor was also included among his 
daily duties (IIT. 6, 2, 15). He was forbidden to sleep 

in the day-time (XI, 5, 4, 5) and had to guard the teacher 


and his house. 


But the principal duty of studentship was no doubt 
to prosecute the study of the vedas The technical name for 
Vedic study is 'svadhyaya' or the study of his om branch 
of the triple scriptures, comprised in the Rk, Yajus and 


Saman (trayi vidya — Il, 6, 4, 2-73 IV. 6, 7, 1-23 


- / itd 7 : 


Z : 2 
59. 5S. Bre. XI. 38, 8, 5 3 atha yadatminam daridriketyeva / 
ahrir bhutva bhiksate eesees ase0 / 
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V. 5, 5, 9, ete.). This Svadhyaya ov Vedic study was regarded 
as holy, as the sacrifice and has been called Brahma~ya jna 

in the Satapatha Dialieyas” The Satapatha Brahmana has 
eloquently conferred praise upon this sacrifice-Like svadhyaya 
or vedic study, Tt was an se cane | duty on the part of 

a student to study the Veda daily :, "Verily as if these 
deities did not move and act, even so will the Braihmana be 

on. that day on which he does not study his lesson; therefore, 
“one's (daily) lesson should be studied." Tt has further 
been stated that he should daily pronounce either a Rk-verse 
or a Yajus-formula or a Saman-verse or a Gatha or a Kumbya 

to ensure the unbroken continuity of the Brahma-ya jfa. 

Besides the three Vedas the Brahmana mentions several other 
topics’ op subjects of study such as Anugasana or precepts, 


Widya or Sciences, Vakovakyam (dialogues, most probably 


60, 9%. Br. XI, 5, 6, 8: Svadhyayo vai brahma-yajifah. 
61. S. Br. XT, 5, 6, 8-9. 
«626 g, Br. XT. 5, 7, 10.3 eta devata neyur ne kuryurevam 


haiva tadahar brahmano bheveti yadahah svadhyayam 
nadhite tasmat Slay dhyetavyah eso. / 


68. Ibid, 


64, Sdyana takes by anugasana the six oe viz. Phonetics, 
Ritualistic kmowledge, Grammar, Exegetics, Metrics, 
Astronomy ~~ Commentary on XI. 5; 6, 8. 


65. According to Sayana it means the philosophical systems 
of Nyaya, Mimamtsa etc. Eggeling (SBE. 44, p98, ne2) 
however thinks that it may refer to such special sciences 
as the Sarpavidya (science of snakes) mentioned in XIII. 
4, 8, ° 0s 
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some special theological discussion), Teihisarpurdpa (tradi- 
tional myths and legends) and Gatha-naragahsi anugasanani 
vidya. vakovakyai itihdse-puranam paitha-narasehsyah —— XI. 
5,6, 8), Besides these particular courses of study, the Sat. 
Brahmana incidentally refers to several other sciences or 
subjects of study, such as vyakhyana (meaning ‘commentary’ 

in VI.1, 27, 33 but signifying simply a ‘narrative’ in ITl. 
6,2, 7), Brahmana or religious explenation(III. 2, 4, 1, 
probably indicating the title of a class of books mentioned 
as such), Atharvangirasa (XT, 5, 6, 7), Sarpavidya (or the 
science of snakes — XIII. 4, 8, 9), Devajanavidya (demono~ 
logy = XIII, 4, 8, 10), Asuravidya or Maya (magic tricks — 
KITT, 4, 8, 11) ete. 


After the completion of his study a student became a 
snaitaka. With his final bath in his preceptor's house he 
became off from his duties of student-life. The Satapatha 
Brahmana enjoins that a student should not beg any more 
after his final bath — na ha vai snatva bhikseta (XI. 

3, 8, 7)» The idea of bathing here symbolises the completion 


66. payaya takes by Purana the cosmological myths such as 
"Tn the beginning this universe was nothing but water etc. 
Ttihasa, he thinks means stories of old heroes (puratana- 
purugavrttanta) like the anecdote of Puriiravas and 
_ UrvaSi “— XIII. 4, 8, 1218). 
67. According to Sayana these two are the same but there is 
a different view according to which Gathas are composed 
in verses such as. "the great _ snake driven from the lake 
(XI. 5, 5, 8) while NaraS@tsis are accounts of human 
achievements. 
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of studentship which is deemed in the Brahmana as a long 
Sacrificial session, The putting of the first log of wood 
or samidh on the sacred fire has been regarded as the 
Prayaniya isti on the part of the student; in like mannor 
the last placing of the wood is called the Udayaniyesti in 
the Brahmana. The rite of brahmacarya during the course 
of religious pipulage is thought to endow'a boy a spiritual 
lustre. Thus states the Satapatha Brahmana : "After the 
final ablution, a student who had observed the vow of 
brahmacarya shone forth resplendent with the halo of B 
learning and wisdom just as fire blazes forth when fed 


with fuel." 


Mention is also made of teachers who were expected 
to possess the highest moral and spiritual qualifications. 
Just as the students were to obey and to attend on the 
teacher, the teacher also seems to have remained bound to 
impart Imorledge to one who had dwelt with him for one whole 
yeare ' But the teacher had discretion in this respect; he 
did not reveal everything indiscriminately, his students. 
Worthiness of the student was perhaps the prime consideration 
in this matter as it has been revealed in the text: "To me _ 
wno is nam to him, and who has studied sacred writ, and 
and who may be dear tc him, but not to any and every one.” ° 
68. Ss. Br.X1., 8, 8, 2: yo brahmacaryamupaiti / sa yamupayan 
samidhanadhatt sa prayaniya yaupnasyam 88 udayaniya ya 
antarena satrya evasya ta / 
69, Se Bre XI. Sad, vir . 
(Ov Cl Se Bre MV 1g 1276 


71. S. Be. XIV. 1, 2, 26: tasmai briyddatha yo'niicdno'tha 
yo'sya priyah syém na tveya sarvasma iva / 
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The teachers of the residential institutions lived married 
life or as a celibate. They were settled in their own places 
of residence. But there were also a class of einai, 
scholars called as carakas in the Satapatha Brahmana. 

These people roamed from land to land propagating Imowledge 
and culture. These scholars, in course of their travel 

used to take part in debates and disputes in which the 
winner earned laurels of distinction. Thus the Satapatha 
Brahmana (XI. 4, 1, iff.) records the dispute between 
Uddalaka Aruni, a Brahmena coming from Kuru-pancala and 
Svaidayana Saunaka, a Brahmana of the Northern country and 
the prize offered at this dispute was a lgold coin. Ultimately 
Uadalaka was defeated by Saunaka and became his disciple. 
From another legend (XT. 6, 2, 1ff.) we know that king 
Janaka of Videha, came across some travelling Brahmanas and 
had discussion with them on the Agnihotra in which he 
offered to give liberal gifts to the victorious. Such type 
of debates, discussions and conferences became very popular 
in those days and the Satapatha Brahmana has preserved 
adequate accounts of such academic discourses and disputa- 
tions. Generally such debates and discourses were held in 
the royal court under the patronage of a king or on the 
occasionbf grand sacrifices. From the evidence of the 
Satapatha Brahmana we come to know that king Janaka was such 


a great patron of learning and under his initiative a number 


72. Sy Br, IV, 2, 4, 1. 
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of such debates took place between sage Yajnavalkya and 
Sikalya (XT. 6, 8, ), between Udddlakea Aruni and Sauceya 
Pracina~yogya (XI. 5, 8, 1), between the teacher Sandilya 
and his pupil Saptarathavahana. 


There was probably no system of paying monthly 
tuition fees to the preceptors. The students, however, used 
to pay some daksina before they left the preceptor's house. 
The Satapatha has once mentioned about the learned srotriyas 
who were ‘apratigrahakah’ (XIII. 4, 8, 14) i.e. who did not 


, 


accept fees. 


Regarding the system of female education in those 
days the Satapatha Brahmana explicitly mentions nothing. 
The evidence available from other sources, however, shows 
that in the Vedic age education was never denied to women. 
Like the boys, the girls of the higher three castes also 
were entitled to receive the upanayana sacrament and to 
study the Vadoas The Vedic texts themselves mention the 


names of some female scholars whose scholesticism the world 


734 Some later Smrti-works bear testimony to the fact that 
Vedic education was no bar for woman. Thus it has 
been stated in the Yama-smrti —- "In the days of 
Yore the maidens were entitled to the investiture 
with the holy thread or upanayana Sanskira; they 
studied the Vedas and uttered the Savitri-mantra" — 


purai-kalpe kumirinam maui jivandhanam isyate / 
adhyapanatica vedananh savitrivacanan tatha // 
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74 
may boast of, As the sacrificer's wife, the woman had to 
utter Vedic mantras, This also proves that there was no 


restriction for women to study the Vedas, 


Besides higher education the women of the Vedic age 
received special training in some fine arts like singing 
and dancing. ‘Indeed the Satapatha Brébmana has stated that 
the singing of the Sama-chants in sacrifices was originally 
the duty of women; later it was entrusted to the male priests 
called the Uagatrs — -patni-karmaiva ete atva lorvanti 
yadudgatarah, Women also cultivated the art of dancing. 
In a legend in the Satapatha Brahmana (III. 2, 4, 6f.) it 
has been narrated that in « conflict between gods and asuras 
for winning over the Goddess of Speech, the gods succeeded 
beeause they realised that the best way to win over the 
Goddess of Speech was to sing and dance before her. In this 
context the Brahmana has also observed the special attraction 
of women towards music and dancing by stating that women can 
be easily won over by one who sings melodiously and dances 


gracefully before them. 


The The Reveda gives us the names: of female seers like Ghosa, 
. Apala, Romasaé, Lopémudraé, Ambhrpni Véak etc. The Brhaday 
ranyaka refers to the glorious challenge made to Ya jra~ 
_valkya by the female savant Gargi Vacalmavi and the 
eternal quest about immortality by the spiritually 
_ inspired Maitreyie 
75. Ss Br. XIV. 8, 1, 85. 
W6y Sy Bre ll. 2, A, 6: tasmad ya eva nrtyati yo géyati 
tasminnevaita nimislatam® iva / 
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Food and Drink : 


Regarding the items of food and drink commonly used in 
the society of that age, the Satapatha Brahmana gives us ample 
references. Various estables are mentioned here, some in 
comection with the gods and some as consumable by men. Both 
vegetables and non-vegetable foods were eaten up by the Vedic 
Aryans. Among the vegetable food-stuffs rice seems to be the 
principal item. Not only boiled rice but various products of 
rice were also prepared for eating. Thus Dhana, Karambha, 
Saktu, Odana, Apapa etc. are mentioned in the Satapatha 
Brahmana as different products of rice. Rice-gruel or yavagu 
as a food is often mentioned and Satapatha Brahmana (XII. 

7, 2, 9) refers to malted rive (saspani) and malted barley 
(tokmini), Priyanhgu (jungle-rice), yava, tila (sesamum), 
godhuma (wheat), masa (beans) etc. are also mentioned as 
varieties of food. Rice, cooked with milk and with beans, 

has been mentioned in the Satapatha Brahmana and the Vajaseneyi 
Sahhita. Various milkeproducts are referred to in different 
places such as ajya (melted butter), amiksa (curdled milk), 
dadhi (curd), ghrtea (unmelted butter), navanita (fresh butter) 
ete. Sanniyya (milk and curd mixed together) is mentioned as 
a special kind of offering to Indra and Agni in the Bharsa- 
purnamisa sacrifice, The words caru (mixture of milk, curd, 
honey, butter, ete.) and srita (boiled milk) are also met with 
in connection with different performances. Fruits like 
sacrificial figs (V. 2, 2,2), plums (V. 5, 4, 10), sugarcane 


etc. were well~knowmm at the age of the Brahmanas. 
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Besides vegetable food=stuff the Vedic Aryans of the 
Brahmanic age lived upon the meat of animals also. Indeed 
meat~eating seams to be fairly common in those days. Not 
only goats, rams or sheep, but horses, buffaloes and even 
bulls were slaughtered for food. Beef-eating has met dis- 
favour in India in the later age, but in the Vedic period 
it was quite a normal practice. The Satapatha Brahmana has 
mentioned it as a practice of the day that a large ox or a 
he~goat was slaughtered when a king or a Brahmana came to 
the house as a guest. Ya jiavalkya himself, the distingui- 
shed theolog&tan of his time, was fond of eating the flesh 
of milch+cows and bullocks, provided it was tender. It 
has further been observed in the Satapatha Br&éhmana that 
among all kinds of eatables ‘flesh or meat is the best kind 
of food’ (etadu_paramampnnddyah yanmiiisem — XI. 7, 2, 4). 
Tts use was however, forbidden during the observance of a 


 VOWe 


U%, So Bie Tig Ay ty Be 


78, S% Bre TIT. 1, 2, 21. We must add here that though 
beef-eating was permissible on special occasions, yet 
there always a decided tendency against the slaying 
of cows. The epithet 'aghnya' (not to be killed) used 
for the cow even in the R.V. (V, 83, 8) may prove this. 
In the Satapatha Brahmana (TIT. 1, 2, 21) also we find 
a, Long discourse on the “non~slaught tering of cows and 

we find the injunction “let him not eat theflesh of 
the cow or the ox for the cow and the ox doubtless 
support everything on earth" — sa dhenvai cdnduhasca 


nasniyaddhenevanaduhau va idan sarvai bibbrtah / 
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Among the drinks, Wilk was certainly the best. The 
huge number of milk-products and their mixture mentioned in 
the Brahmanas evidently shows the popularity of milk as a 
drink, Besides the usual drinks like water, milk, honey, 
fruit-juice, we often find mention of Soma and Sura, both 
intoxicating spirituous liquors. -Soma was a very well-known 
creeper in the Vedic India, It was pressed with stones and 
the juice obtained from it formed a favourite drink of the 
Aryans, Most probably it was an exhilarating drink and the 
Aryans were so much addicted to it that they raised it to 
the dignity of a gods The immense varieties of the Soma- 
sacrifice in which Soma-juice was offered show the ceremo- 
nial importance of Soma. Sura, on the other hand, seems to 
be a lower kind of drink in comparison, with soma. According 
to the Satapatha Brahmana sura was prepared from ogadhi 
(herbs that wither away after producing fruits) and water 
mixed togethers It was not a drink for divine consumption 
and was not offered in any sacrifice except in the Sautramani. 
‘The Sautramani sacrifice, itself reveals the nature of being 
an. expiatory rite for too much addiction to surd. The Sate 
Brahmana has openly expressed its preference of Soma to Sura: 
"Soma is truth, prosperity and light; Sura is untruth, misery 
or vice and darimess." Elsewhere the bad effects of drinking 
sura has been emphasized: "By drinking sura& one becomes 
79, Se Br. XII. 8, 1, 4 : apanh ca Va esa osadhinath ca paso 

yat sura /- 


80. S. Br. V. 1, 2, 10 : satyaih srip jyotih somah anrtam 
papms tamah sura / 
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violent in temper" (surah pitva raudramand —- XII. 7, 8, 20). 
The Brahmana-text has also forbidden a Bra&hmana to drink sur, 
Since it is unpropitious for him. Another kind of liquor 
called farisrnt, which is neither Soma nor Suré is referred 

to in the Satapatha Brahmana. It was prepared from the 
fermentation of grains and herbs. It was also a drink of 


lower quality and the Brahmanas were forbidden to drink it 
(anddyan vai brahmanena parisrut ~- XII. 9, 1, 1). 


There was no hard and fast rule for taking or not 
taking any item of food, but we notice an interesting observa- 
tion in the Satapatha Brahmana regarding the quantity of food 
to be taken. It has been stated there —~ "Food which is 
proportionate to the body satisfies and does not injure it; 
but when there is too much, it does injure it, and when there 


ig too little, it does not satisfy." 
Dress and Decorations : 


Different kinds of dress made of wool, cotton and 
silk were well-knowm in the later Vedic age. Sewing and 
knitting are oftter|referred to in the Satepatha Brahmana. 
Women were particularlyengaged in these tasks. "It is the 
duty of women to mit and sew or stitch" says the Satapathe . 


Brahmana (XII. 7, 2, 11 2 tad va etat strinam kerma yad 
G1. S. Br. XIT. 8 1, 5. 


62, S. Br. Xe 4, 1, 4: yadu va atmasammitenannah tadavati 
tanna hinasti, yad bhuyo hinasti tad yat kanTyo na 
tadavati / 
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irnasitram karma), The term 'sitra'here evidently means 
cotton; ‘urna’ in the sense of ‘wool’ is used in the Reveda 
alSOe The general dress of the Indians in the age of the 
Brahmanas seems to consist of three garments — main 
garment covering the body called Wasa, an over-garment 
called Adhivdsa and an under-garment called Nivi (1. 3, 3, 6). 
The first two garments are often mentioned in the Rgveda, 
but the third garment seems to have.come into use in the 
later Vedic Ales The description given in the Satapatha 
Brahmana of the sacrificial garments which were worn by a 
king at the ceremony of his consecration, corresponds with 
the general dress though the names used are different. Thus 
the king had to wear a Tarpya which is explained as a ‘silken 
under-garment'; secondly, a garment of undyed wool and 
thirdly a mantle which is presumably an over-garment. The 
Satapatha Brihmana mentions also a turban (usnisa) or 
head-dress as a part of the kingly dress. It seems that 
even queens had to put on turbans. The Satapatha Brahmana 
refers to a divine instance that Indra's queen Indrani had a 
most variegated head-band. : The last item i.e. the wearing 
83. Cf. RV. IV. 22, 2. Urnd is the wool made from sheep's 
hair and that is why the sheep has been called woolly’ 
(frnavati) in the, R.V.VIII. 56, 8. The term iirndsiitram 


has been explained as ‘woolen thread’ in the Vedic 
Index, ia Pe 105. 


84. Cf. RG. Majumdar, Ancient India, p. 47. 

85, A.A.Macdonell and A.B.Keith, Vedic index, IT, p. 292. 
86.50 Br. V. 3, 5, 20-22, 

87. 5S. Br. XIV..2, 1, 8 
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of the heaG-dress was perhaps not the usual practice in those 
days. The Brahmana may have mentioned it only as a ritualis- 
tic details, Mention is also made of skirt of Kusa grass 
which was worn by the wife of the sacrificer at the ceremony 
of the consecration. But there is no other evidence to show 
that this dress was normally worn by women. The usual dress 
for the sages and the Brahmacarins seems to be garments made 
of the skin of black antelopes (krsndjina). Krsndjina itself 
is also frequently mentioned in the Satapatha Bréhmana for 


its ritual uSe.e 


From the evidence of the Satapatha Bradhmana, it, 
however, appears that the vedic people had a taste for good 
dress. They appreciated the perfection in the outward 
appearance of a well-dressed person: “Garment is man's out~ 
ward appearance, whence people on seeing a well-clad man 
asks ‘who can this be’ ? For he is perfect in his outward 
appearance.” The Vedic Indians were also fond of clothes 
with fine embroidery as it appears from the evidence of 
other vedic texts. The Satapatha Brahmana mentions about 
cushions for seats embroidered with gold threads (XIII.4,8,1). 


Ths Satapatha Brahmana mentions also about gold and 
Silver ornaments. Of these the gold ornaments were evi- 


dently used by the noble class (ksatrasya etad rupam yad 


88. S. Bre XIIT. 4, 1, 15 : riipam va etat purusasya yad 
vasastasmid yameva katica suvasasamhuh ko'nvayamiti 
rupasamrddho hi bhavati / 


89. S. Br. XII. 8, 8, 11. 


x 
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_hiranyan — XIII. 2, 2, 18). The four wives of the king | 
are described as decorated in gold necklaces (XIII. 4, 1, 8). 
The Vedic Indians attained skill in stme- and pearl~jewellary 
alsoe The mention of a pearl necklace, made of hundred and 
one pearls proves it almost certainly (XIII. 2, 6, 8). The 
oiling and combing of hair on the part. of men and braiding 

of hair on the part of women were in vogtie The Rgveda even 
attests to this. | 


Economic Condition 


Occupations ¢ 


During the later Vedic period we come across various 
occupations and professions prevalent among people of all 
classes, Generally the people belonging to the four castes 
had to perform four different types of occupations. The 
Brahmanas or the priestly class had the profession of teach- 
ing and officiating as priests in the performance of 
sacrifices, Also it was they who acted as the minister and 
adviser to the king, The Ksatriyas were the ruling class 
and as such all that concerns the administration such as 
maintaining law and order, protecting the people in all 
spheres and fighting with the enemies fell to the lot of 
_of the Ksatriyas. Agricultural, pastoral and commercial 
pursuits upon which depended the economy of the society, 
were the business of the Vaisyas and the Siidras were 


entrusted with the task of serving the upper three classes. 
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Besides this general division. of occupations in accordance 
with the four castes, we may also mention various special 
occupations from the evidence of the text of the Satapatha 
Brahmanae Various types of industries grew up at that time 
and this shows that.the Vedic Aryans attained much profici- 
ency in arts and crafts at such a hoary antiquity. In the 
Vajasaneyi Samhita (XXX. 5-22) we get a fairly long list of 
victims of the Purusamedha sacrifice along with their occupa- 
tions. The existence of so many oocupati ons at such an age 
of antiquity is really wonderful and reveals the state of 
things prevalent in'the later Vedic society. The Satapatha 
Brahmana has also occasionally referred to most of these 
occupations. We find here mention of éarpenters (taksa), 
Chariot-wrights (vathakdras), Charioteers (samgrahitr), 
Court-ministrel (sita), Keepers of the dive (aksavapa) and 
the Huntsman (govikartana). These professions were no less 
honourable in the society. The representatives of all the 
last four classes used to attend even the coronation ceremony 
of the gag.” Brick-making (VI. 2, 1, 9) seems to have been 
a good industry in those days, since large number of bricks 
was necessary for building colossal sacrificial altars. The 
construction of altars in different shapes and sizes evidently 
involved knowledge of architecture. Ths mention of gold 
mansion (XIII. 5, 1, 11) or castles made of stone (III. 


Marta 
1, 8, 11) definitely indicate the existence of expert, meseienc. 


90. S. Bre Ve 8, 1,192. 
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The Satapatha Brahmana Gar 8, 1, 4) also refers to potters 
(Iea1ala) and perhaps to rope=makers who used to prepare ropes 
from the bark of a tree kno as 'Rajjudala' (XIII, 4, 4, 5). 
The Vedic péople knew the use of the metals like gold, silver, 
iron, lead and copber and many useful industries came into 
existence. Gold and silver ornaments mentioned in the 
Satapatha Brahmana (XII. 8, 8; 11) prove the existence of the 
profession of goldsmiths. Not only gold ornaments, gold 
bricks and gold plates were also made and frequently used 
particularly in sacrifices. The tanner’ 8s art also seems to 
be alluded to when the Brahmana mentions the leather-bag 
(kwbhiT bhastrd — 1.41, 2, 7). Medical practice was surely 
an important profession and the terms bhisak and bhesaj are 
frequently used in the Satapatha Brahman. Even the gods 

are said to have the twin gods Asvins as their physicians — 
asvinau vai devanam bhisa jau (XII. 7, 2, 8)e Some professions 
like weaving, knitting, sewing, embroidery and plaiting of 
mats seem to have been confined among women. Dancing and 
Singing were largely practised by both men and women. Though 
it is difficult to say definitely whether these two were the 
principal means of livelihood, yet singing at least seems to 
have been the profession of some people. At the perf ormance 
of some sacrifices Singing of chants was a compulsory func- 
tion. The Satapatha Brahmana (XIII. 4, 2, 8) mentions a 
Brahmana Lute-player, singing three strophes composed by 


himself at the Asvamedha sacrifice. 
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riculture : 


+ 


The life of the Vedic Aryans in the Brahmanic age 
was that of a fairly settled tribe and agriculture attained 
wide popularity among them, Even the Revedic evidence seems 
to be almost conclusive that Mey the time of the earliest 
hymns of the Reveda,agriculture was one of the main profe- 
ssions of the Vedic people. In the later Vedic period 
agriculture was still as pepular as before and references 
from the Satapatha Brahmana are sufficient to show the high 
importance attached to krsi or ploughing in those days. Thus 
according to the Satapathe Brahmana ‘agriculture is verily 
food’. The methods of agriculture became much improved in 
this age and the Satapatha Brahmana has mentioned a team of 
six or twelve or even twenty-four oxen to drag the plough. 
The Satapatha Brahmana has elsewhere neatly summed up the 
gradual operations of agriculture as "ploughing, sowing, 
reaping and threshing." : In connection with describing 
the process of preparing the site of the Great Altar, the 
Satapatha Brahmana has described some methods of cultivation 
(VII. 2, 8, 5f.). First the oxen were yoked to the ploughs 
and after the furrow was made, seeds were thrown there. The 
Brahmana stresses upon the proper ploughing of fields, for 


"Sf one casts seed into unploughed ground, it is just as if 


91, annam vai krsih — Ss Br. VIT. 2, 2, 6. 

92. Ss Br, VII. 2, 2, 63. VIII. 6, 2, 2 

98. S. Br. I. 6, 1, 8: yamegadmbtamnusrnvanti krsanto ha 
smaiva purve vapanto yanti lunanto'pare mpnantah sasva~ 
ddhaibhyo' krsta~pamcya evausadhayah pecire / 
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one were to shed seed elsewhere than into ovate Proper 
ploughing and proper sowing made a rich harvest and “when the 
food gets ripe, people approach it with the sickle," : There 
was evidently some sort of irrigation as evinced from other 
SOUrces 3 but the Satapatha Brahmana mentions cow-dung 
(kariga) used as manure to the land in order to make fertile: 
"cow-dung surcharges the earth with sap; hence cow~dung is 
collected”, | 


Though various corns were cultivated in the Vedic 
age, yet rice which was the chief food of the Aryans in the 
later Vedic age was also the main item of cultivation. This 
seems to be the reason why the Satapatha pratnene Serre to 
the autumn season as the season when corn ripens. Corn 
here certainly means paddy because it is paddy which ripens 


in autumn. 


The importance of agriculture naturally increased the 


importance of bullocks and cows. Indeed the Vedic Aryans 


94, S. Br. VII. 2, 2,-5.2 ayonau retah siticedevam tad 
_ yadakrste vapati.s... / 
95. Ibid : yada vapnnah pacyate' tha tat srnyopacaranti 
96. S. Br. II. 1, 1, 7 : tadasya evainanptat prthivyai 
rasena samardhayati, pecned aE eerie en sambharati 
puvieye: iti / 
97. .Se Br. XI. 2, 7, 82 : sarad brahmd tasmad yada sasyath 
pacyate « 
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were still in their pastoral stage and hence bullocks, cows 
and other domestic animals were regarded as their chief 
wealth. | 


Trade and Commerce : 


As we have seen, agriculture was the chief source of 
economy, but trade and commerce were also gradually growing 
in the later Vedic'age. The word tvanik' in the sense of a 
merchant is found in the list of victims at the PurusWamedha. 
Agriculture being the main basis of economic life, other needs 
were met with by a sort of commercial enterprise. There were 
surely certain standards and measures of exchange. THe word 
'tula! meaning balance has been used in the Satapatha Brahmana 
in connection with the weighing of a man's good and evil deeds. 
There was probably no regular system of coinage or currency. 
Barter system was prevalent in ancient India as in other 
ancient countries. Cows seem'to be the main medium of barter. 
The Satapatha Brahmana records the purchasing of Soma in 
exchange for an one-year old milch cow. - The word niska 
which probably originally denoted a gold ornament worn on the 


- 102 
neck , has been used also to denote a ‘gold coin’. The 


“Bs “CP. pasavo vasu / III. 7, 8, 183° pustibbasavah / Til, 
: 4, 4; 14; pasavo vai mahah / XI. 8, 1, 3. 


99, XI. 2, 7, 38. 
100. S. Br. III. 8, 3, 4e, 
101. Ss Bre KITI. 4, 1, 7. 
102, S. Br. XI. 4, 1, 8 
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business of money~lending was probably well Imown, since the 
Satapatha Bealmapa mention the word kusidin as a designation 
of the 'userer', As regards the standard of measurement of 
weight the Satapatha Brahmana mentions Sataninat which 
has been explained as equivalent in weight to a hundred 
krsnalas, one krsnala being a unit of weight. The Satapathe 
Brahmana further bears evidence that during the later Vedic 
period there was an established trade transaction between 
different localities of the country. At Satapathe Brahmana 
(XT. 5, 5, 12) we get reference to horses as "saindhavas! 


or coming from the Indus region, 


As regards maritime trade we get no definite evidence. 
It is true that the word ‘samudra’ has been frequently used 
even in the Reveda and though in the Revede the word is 
mostly metaphorically used, yet there are instances in the 
later texts where the word probably means 'the sea’. The 466 
Satapatha Brahmana refers to the eastern and western oceans; 
though the reference is metaphorically given, yet it probably 
shows the acquaintance of the Vedic Indians with both seas, 
the Indian Ocean and the Arabian Sea. References to boats 
and ships also prove maritime activity in those days. All 
these may however, prove the awareness of the people of the 
later vedic period, of the existence of the sea, but nothing 


more definitely. 

108. S.Br.. XIII. 4, 3, 11: kusidina at bhavanti / 
104, Si Bre. XTI..7, 2, 18; XII. 4, 1, 6. 

105. R«V. VII. 6, 73 X. 98, 53 X. 186, 5. 

106. S. Bre. Te 6, 8, 11. 

107. S. Br. I. 8, 1, 43 IV. 2, 5, 10 dtc. 


CHAPTER V 


Cultural Condition 


In the history of ancient Indian thought the Rgveda is 
undoubtedly the fountain-head; it is the source and repository 
of all religious thought and philosophical ideas, of social and 
moral ethics with their underlined inner spirit which makes our 
civilization essentially Indian. The Bra&hmanas which are 
primarily the guide=books for the complex sacrificial rituals 
are also testifier to the cultural heritage of the age of 


comparable antiquity. 


Culture, as we know, is a complex trend of mind and a 
disposition of a race or a group of people as a whole, which 
characterises its manifestations in the sphere of civilization 
and its achievement. It comprises manifold aspects of national 
life regulated by the traditions of norms, beliefs and manners. 
Pandit Jawaharlal Nehru in his ‘Discovery of India’ has finely 
brought out et diac ea between culture and civilization in 
the following Haie,— “Culture develops into a rich civiliza- 
tion flowering out in philosophy, literature, drama, art, 


science and mathematics.® 


1. Culture has been defined by a writer as “we may think of 
culture in terms of literature or art or social philosophy 
or science or morality or religious serupulosity. We may 
think of as a way of living or a standard of behaviour or 
the ideal implicit in the conduct required in the relation~ 
Ship between citizen and citizen, man and man, state and 
state." Editor, Britain To-day, No. 4. 


@e dawaharlal Nehru, ‘The Distovery of India', 1956, ppemgess 2/5 
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In the light of this, the culture as indicated in the 
age of the Braéhmanic literature comprises the traits of beha- 
viour and ways of life in social context as well as the reli- 
gious, intellectual and philosophical persuits, including the 
growth of art, literature and other sciences. The course of 
this cultural evolution, marked out by the peculiar physical 
and mental characteristics of the people, went on through 
different phases from its inception in the previous Rgvedic 
times till it culminates with sustained vigour in the wonderful 
phase of philosophy in the Upenisads. In other words, the 
culture as reflected through the Braéhmana literature does not 
mark the starting point of a civilization. On the contrary, 
the Brahmana literature bears the mark of transitional | 
expansion of the cultural traits .of a great civilization in 
different aspects representing the growing complex of the 
phenomena - The Satapatha Brahmana, being of comparatively 
later period shows this transitional spirit more distinctly 


than others, 


However, the progress and development of a nation in 
all its aspects at some period of history naturally points to 
the high intellect of the people of that time. We have 
already seen that in the Brahmanic period the Vedic Aryans 
had reached a high state of civilization. They were settled 
to a life of well-organized social order. Their family-life 
was conducive to happiness and religious practices. They 
were a joyous people, who always had a healthy outlook on life. 


They considered the world to be a good place to live in and 
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prayed to the gods in order to attain a better life. Indeed, 
there was no tinge of pessimism in the outlook of the vedic 
people. Caste-system was established then. But though there 
was a sort of gradation among people in the civic life of the 
nation, yet it had no bitter effect upon the inter-relation 
of people in the society. It seems to have been more or less 
based on occupations and contributed to the smooth running 

of the social discipline. The vedic study formed an 
essential part in the scheme of education and the importance 
of such study has been stressed to a great extent in the 
Brahmanas. The more or less honourable position of women in 
the society also reflects the high standard of vedic civiliza- 
tio and culture. Not only in social status, in intellectual 
capacity also,the women of the Brahmanic age showed their 
efficiency. The Satapatha Brahmana, however, tends to 
indicate certain growing restrictions to the comparative 
freedom which they enjoyed previously but there is not the 
least doubt that their position was on the whole considerably 
high, and the high level of learning and the superior mental 
equipment which the women of that age possessed,my demand 


high praise even from the modern world. 


Side by side with the establishmant of social disci- 
pline, we also find some political principles well-f ormulated 
during this period. No doubt, monarchy was the prevailing 
system of government in the Vedic society, yet it was never 


an absolute monarchy. It is significant that in the Bradhmanas, 


ra 


we somtimes find a spirit of enquiry into the origin of king- 
ship and copious instances may be found there to illustrate the 
beginnings of some forms of government. The origin of king~- 
ship there has been explained by the theories of general 
selection or election so to say,or of divine creation. The 
Satapatha Brahmana has not mentioned any definite theory 
regarding the origin of kingship,but it has once suggested 

the situation when people feel need for a king: "whenever 
there is drought, then the stronger seizes upon the weaker, 

for the waters are the lew." At such time of emergency, 
people selected a person as a king by comnonbonsent,who 

might establish law and order in the society. This theory 
sometimes appears with a theological garb in the Brahmanas 
where the sacerdotal atmosphere makes Prajapati the Supreme 
Creator of all, ine luding the king. This theory of the 

ancient thinkers reminds one of Social Contract Theory 
propounded by Prof. Locke in the eighteenth century. Histori- 
cally, however, as all references show, kingship was hereditary 
in ancient times. The Satapatha Brahmana narrates an anecdote 
in which is mentioned one Srijaya king called Dustaritu 


Paumsayana who has been said to inherit his kingdom through 


8. S,.Bre XI. 1, 6, 24: yadavrstir bhavati balfyaneva tarhya 
baliyasa adatte dharmo hyapah / 


4, “John Locke, Two Treatises of Civil Government’, 


a! 


282 


ten continuous setae. The king's ascending to the 
throne was not only a political affair, it was associated 
with a ritual in the Brahmana text viz. the Rajastiya. The 
sovereign who was formally chosen by the nobles or people at 
the Rajastya sacrifice as the lord of the people, was termed 
the Raja. The high position of the king has been declared in 
the Satapatha Brahmana as "Nothing is above the power of the 
king"( KlVe 4)2)22)- 

}, "Kings are the upholders of states; they maintain 
bibbiati — IX. 4, 1, 1). The supreme majesty of the king 
over all has been further emphasized in the statement that 
"the king becomes not only exempt from punishment but also 
the lord of the law." But in spite of such extra-ordinary 
prerogatives accorded to the king, the. monarchy in those 
days was not absolute in the strict sense of the term. The 
power of the king was limited by the. will or consent of the 
people. Even at the time of his inaugaration the king 
ascended the throne with the consent of the different 
representatives of the nobility and the common people. These 
representatives were called Rajakvtah i.e. king-makers, 
Since they had an express voice in choosing the king, It 


was they who formed the cabinet of the king and gave counsel 


5. Sa Bre XII. 9, 8, 3 


6. Ss Bre, V. 8, 8, 92 paramataé vai sa yo dharmasya patir 
sadyo hi paramatamnh gacchati tam hi dharma upayanti 
evees eatce 
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to the king in running the administration. The king's power’ 
was also controlled by the Sabha or the popular assembly. 
The Satapatha Bréhmana states that subsidiary and friendly 
kings also used to attend the Sabha convened by a king and 
participated in the deliberations. According to tm Dr. 
Mukherjee —~ "The Sabha functioned as a parliament for the 


disposal of public business by debate and discussion." 


Thus we may conclude that the type of monarchy pre~ 
vailing in the later vedic period was theoretically absolute, 
but practically it was a limited monarchy. The fundamental 
principle that the foundation of a kingdom rests on the good- 
will of the subjects was recognised in the ancient political 
thought of India. "It is through the people that the nobi- 
lity (ise. the king) becomes strong", observes the Satapatha 
Brahmana.° Tt has been stated more clearly in the Satapatha 
Brahmana (XII. 7, 8, 8) that "it is the people that creates 
the nobility; the nobility is produced from out of the people 
or subjects." Yet, in the actual state of things there 
sometimes seems to have existed some kind of malevolent 
despotism when people became tortured by the ruler. There 
- ape passages in the Satapatha Brahmena which may be taken as 
referring to such state of things: "The wielder of royal 
power feeds on the people; state is the eater and the people 


7e ReK. Mukherjee, Hindu Civilisation, Chapter V, m 
8 S. Bro, IV. 8, 8, 6: visé vai ksatriyo valavan bhavati. 


oe 


9. Wise eva tat ksatram janayati, viso hi ksatrem jayate / 
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are the foods state is the deer, people are the ‘exes 
Again —- "Royal power indeed, presses hard on the people; 
the king is apt to strike down people." Too mech mal~ 
treatment of the subjects sometimes led to popular agitation 
rasulting finally even in the dethronement of the king and 
expulsion from his kingdom. The Satapatha Brpahmana contains 
record that the Srnjayas expelled their king Dugtaritu 
Paumsayana,though he inherited the kingdom after ten genera~ 


tions of roya} descent. 


Kingship in the vedic age was generally the reserve 
of the Ksatriyas with a very few exceptions. But the 
Brahmanas or the priestly class with their superior profi- 
ciency in learning,were the spiritual guides of the society 
and virtually controlled all political affairs also. But 
there was probably no major conflict between these two sections 


to acquire the commanding power. 


Along with its high standard of social order or poli- 
tical discipline, Brahmanic age is marked with a high level 
of contemplation on rituals as well as philosophy. Ritualism 
indeed attained its height in the Brahmanas. Sacrifice has 
been conceived to be all-yielding power connected with the 
10. Ss Bre, XIITT. 2, 9, 8: vid vai yavo rastram harino 
visameva rastrasyaadyam karoti tasmat rastri, visamatti/ 
11. S. Br. XIII. 2, 9, 6: prastrawmeva visi dhanti tasmia 
rastri visam ghatukeh / 
12s, Ss Bre, XTT..9, 8, 8 
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prospect of even heavenly bliss. The essence of cosmic process 
is sought to be interpreted in terms of sacrifice. Such 
mysterious dominance of the cult of sacrifice as a phase of 
practical religion,is a result of teaching and speculation 

of the Brahmanic literature. By now,there have been certain 
changes in the old vedic pantheon as a result of which gods 
like Visnu, Rudra or Prajapati etc. grew into prominence, 
while female’ goddesses originally connected with natural 
phenomena dwindled in importance. The ove rhe lming importance 
of the sacrifice again threw the gods into a sort of subordi- 
nate position and they came to be connected as but accessories 
to the sacrificial performance. Instead of the frank devo- 
tional attitude of the worshippers to the gods as objects of 
reverence, as we find in the Reveda, the sacrifice is held 
fast to in the Brahmanas as of tremendous power to motivate 
the will of the gods to the needs of humanity as a matter of 
course. The quest ion of devotion to gods @s such is, however, 
not of importance. On the other hand, it is the mechanical 
performance of the sacrifice with meticulous care is what 


counts as an aspect of religion. 


The growing dominance of ritualism again led to the 
development of a learned class of people adept in Vedic lore 
who formed the priestly arostocracy in particular. Un 
doubtedly, they enjoyed high privileges and prerogatives 


in society. 


But though the prime concern of the Brahmanas was to 
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set forth the sacrifice, yet they were not completely béreft 
of philosophical ideas. It is true that they did not propa- 
gate any special kind of philosophy; but they were not also 
antagonistic to philosophy. The trend of philosophical 
speculation which we notice even in the earliest literature 
of the RV.was uninterruptedly on its move in spite of the 
dogmatism of the Brahmanas tiil it reached its culmination 
in the Upanisads. Traditionally also,the Upanisads are 
regarded as forming parts of the Bradhmanas, The Satapatha 
Brahmana.actually has Brhadaranyakopanisad as its concluding 


chapter. 


But since sacrificial ritual is the main theme of 
these texts, spiritual philosovhy rarely loows large. Yet 
the glimpses of true Inowledge flashing forth here and there 
throughout the sacrificial paraphernalia ere sufficient to 
reveal the philosophic trend of mind even though the rigidity 
of formalism in the age of the Brahmanas. The Satapatha 
Brahmana in particular refers to scepticism or unbelief about 
Sacrifice though ultimately it asserts the holiness of the 


-act of sacrifice by reference to a legend, 


Side by side with the prominence of different gods 
in different sacrifices, the old monotheistic tendency is 
stressed more than once in tha Brahmana through the identifi- 


cation of the different divinities with each other. The 


18, Sv Bre I. 2, 5, 24-26. 
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Satapatha Brahmana also touches upon Brahman in the sense of 
unqualified Absolute Reality. The gradual development in the 
meaning of the term Brahman from 'speech', 'prayer' or 'Veda' 
to the unqualified Absolute Reality is really interesting as 
well as important in the history of Vedic religion. The 
Satapatha Brahmana conception of Brahman is generally that 

of the great creator — the creator of the gods. Not only 
that, the whole phenomenal world consisting of different 
names and forms has been evolved from and governed by the 
Brahmanas » The evolution of this universal source from the 
personal to the impersonal is clearly noticeable in the Sata~ 
patha Brahmana when it states — "The Great Brahman is One 
and Imperishable verily, all gods, all beings finally pass in- 
to that Imperishab le Supreme Being." This Brahman or the 
Universal Spirit is also identified with Atman or the indivi- 
dual soul in the later Brahmanas. In the Satapatha Braébmana 
the term 'Atmi', is used in the usual sense of ‘self’. A 
passage in the Satapatha Brahmana finely brings out the 
nature of Atman, the individual self and identifies it with 
Brahman, the Universal Soul : “Let him meditate on the Self, 
Atman, which is made of intelligence and endowed with a body 
of spirit, with a form of light, and with an ethereal nature, 


which changes its shape at will, is swift as thought, of true 


44, Se Brs,. KI. 2, 3, 1. 

15. S. Bre, X. 4, 1, 9 + mahad brahmaikenpmksaranh bahu 
brabmaikanpksaranlityetad dhyeviksaram sarve devah 
Sarvani bhitanyawbhisampadyante sss. etce 
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resolve and true purpose, which consists of all sweet colours 
and tastes, which holds sway over all the regions and pervades 
this whole creation, which is speechless and indifferent. — 
even as a grain of rice or a grain of barley, or a grain of 
millet or the smallest granule of millet, so is this golden 
Purusa in the heart; even as a smokeless steady column of 

t is greater than the sky, greater than the ether, 
greater than all existing things; that self of the spirit is 
my self; on passing away from this world, T shall obtain that 
self." -The Vedic seer who attempted to grasp the nature 
and relation of the spirit of man as well as the spirit of 
the universe, realised also that this Absolute Supreme Soul 
can be attained not through sacrifice, but through knowledge 
alone « Thus even in an atmosphere of ritual rigidity in 
the Brahmanical age, the Satapatha Br&hmena definitely had a 
philosophical background and it undoubtedly traces the begin- 
ning of the Upanisadic philosophy of Imowledge. "It must 


16. S. Br. Xe 6, 8, 2: sa atmanamupasita / manomayah prana~ 
Sariram bha@ripa-makisatmanah kimariipinaih mano javasain 
satyasankalpam satyadhrtim sarvagandham sarverasan 
Sarva anu disah prabhitam sarvamidemabhyaptamavakemana- 
darath yatha vrihir va yavo va syamBko va syamika- 


ier ecey tt a tt may 8 meee 


syai prthivyai jyayantsarvebhyo bhitebhyah sa prana- 
syat-maisa ma'atmaitamita atmanan pretya-bhisambhavisya- 
miti eceenrve / 


17. Ss Bre, Xe 5,4, 16. 


always be remembered that the Bréhmanas contain already in 
germ all the ideas which make up the fundamental doctrine of 


the Upanisads", says Prof, Keith.’ 


The beginnings of the later Indian philosophical 
systems also are to be traced in some of the Brahmanas. Ina 
cosmogonic legend in the Satapatha Bréhmana which describes 
the process of creation beginning from the Mind we get the 
foreshadowing of the Samkhya system of cosmic Mind. The 
Brahmanic philosophy also includes the principles of the 
later Ptirvamimimnsa system. In general,we. notice in the 
Brahmana-texts a logical way of setting forth and discussing 
a matter. In course of such discussions, technical points 
are raised on which different opinions are examined with 
arguments. Sometimes such opinions are rejected, sometimes 
two different views are accepted as two alternatives, adducing 
arguments on both sides. In such arguments and counter- 
arguments in the Bréhmanas we can easily discern the beginning 
ot the mode of interpretative investigation or discretion as 
pursued in later philosophy in the form of Adhikarana in 
general and particularly in Mimamsa, The conception of life 
after death and its recognition are also significant in the 
Brahmanas « Tn the Satapatha Brahmana man is said to be born 
thrice: the first time he is born of his parents; secondly, he 


is born on his initiation to sacrificial rites; and thirdly, 


18. Aitareya Aranyaka, p.257, Note 10. 
19. Si Bre K.5,3,1 £4. 
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after physical death, he is born anew in the next world. 
Thus according to the notion prevailing in the Brahmanas, 
man’s physical death leads,‘2 new birth in the next world 
where he undergoes the results of his deeds. This has been 
repeatedly suggested in the Satapatha Braéhmana: "A man is 
born into the world which he has made" (Krtasilokamn puruso'- 
bhijayate — VI. 2, 2, 27), “Whatever food a man eats in this 
world by that food he is eaten in the next world" (se yaddha ve 
‘asmin loke puruso'nnam atti. tad enam amusnin, ete. Ril. 9, 1, 1). 
Reference is also made to the weighing of a man's merits and 
demerits after his expiry: "Verily, they place him on the 
balance in yonder world, ise. the other world; and which- 
ever of the two will rise, he will follow whether it be the 
good or the evil Tf his acts of piety outweighhis evil 
deeds, he enjoys immortality in the world of the gods i.e. 
the heaven: "Those who perform the act (of piety) are reborn 


after death; in this rebirth they attain immortality’ « 


tat_karma kurvate _mrtva punah sambhavanti te /(~ 2K 
sambhavanta evamrtatvamabhisambhavanti / X.4,4, 10) 


Some description of hell also has been reflected in the episode 


20. SS Br. XI. 2, 1, i:tkirha vai puruso jayate / etannveua 
mituseadhi pitus cagre jayate'tha yah yajiia upanamati 
sa yad yajate tad dvitiyan jayate’tha yatra mriyate 
yatrainampgnavabhyadadhati sa yat tateh sambhavati tat 
tptiyam jayate tasm&t trih puruso jayate ityahuh / 

21. Si Br. XI. 2, 7, 83: tulayam ha va amusmim loka 'ddadhati 
yatarad yamsyati tadnvesyati yadi sddhu vasadhu va 
wonme Ete 
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of Bhrgu, the son of qin Doctrine of birth seems to be 
hinted at by the statement — “After death a man is born 
again and again" (mrtvaé punah sambharanti -—- X. 4, 3, 10), 

The Satapatha Brahmana contemplates a condition of soul in 
which it becomes free from all desires. Such state is beyond 
the reach of sacrificial gifts or rigorous sbatentiony by 
Inowledge alone man can descend to that state, Such spiritual 
reflection definitely forestalls the advent of the Upanisadic 
philosophy. | | a _ 


_ Not only philosophical, the Br&hmanas definitely had an 
ethical background too. Though scholars like Winternitz hold. 
that the Bréhmanas contain "infinitely less morality which 
in reality amounts to no morality at all", yet it is now 
definitely established that the Brahmanas are not totally 
devoid of morality. Particularly, the Satapatha Brahmana 
reflects althrough a high moral sense and exalted sentiment. 
Life is looked upon here as a course of duty and responsibility. 
‘Man is said to have been born with some debts or rnas which he 
should discharge throughout his life. These are the ate to 
the gods, tothe rsis, to the manes and to his fellowmen. The 
The Rgvedic conception of Rta or the Universal law of eternal 


truth which furnished the highest standard of morality has 


22, S. Br. XI. 6, 1, 1-18. 
23. S. Br. X. 5, 4, 16. 


PA. Se Bre Ie 7, 2, 22 rnah ha vai jayate yo'sti / sa jayamina 
eva devebhya rsibhyah pitrbhyo manusyebhyah / 
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lost its original connotation, It has become almost synonymous 
with yajna or sacrifice, probebly on the ground that sacrifice 
also,when duly performed,inevitably brings out the desired 
result. But in spite of such limitation of the notion of Rta 
in the Braéhmanas, to stand for the law of sacrifice, the 


general ethical principles seem to have suffered no set back. 


Highest moral value has been attacked to the vow of 
observing truth. "One law the gods observe — the Truth" 
(ated-dhavai devi vratah caranti yat satyan — I. 1, 1, 5) or 
"He who speaks the truth becozes glorious" (yaso ha bhavati ya 
evain vidvan satyam vadati — I. 1,1, 5) — such statements 
in the Satapatha Brahmaya easily show that truth-speaking was 
essentially a religious and moral duty. In another context, 
truthfulness has been identified with the worship of the conse- 
crated fire: "whosoever speaks the truth, acts as if he 
sprinkled that lighted fire with ghee .ssee and ever the more 
increases his own vital energy and day by day does he become 
better."  Truthfulness was even deemed as equal to godliness 
(Satyameva deva anptam manusya idamahamburtat satyamupaimiti 
tan manusyebhyo devanupaiti -— I, 14, 1, 4), Knowledge was 
highly desirable; even in sacrificial performance, the proper 
Inowledge of the significance of every detail,and not the mere 
performance,was necessary. Sometimes pure knowledge has been 


prized more than sacrificial fees (daksina) or austerity(tapas). 
25, Si Br. Il. 2, 2, 19: sa yah satyam vadati yathagnim samiddhain 
tam ghrtenabhistneedevari hainam sa uddipayati tasya 
bhiiyo bhiye eva tejo bhavati esessss ectes 


26. S. Bre X 5, 4, 16% 


293 


In the midst of all sacrificial paraphernalia, the Satapatha 
Brahmana has prescribed Sarvamedha or the sacrifice of all 
things as a means to attain spiritual pee tous The people 
in general in that period used to abide by certain social 
ethics in their conduct,as far as possible. No one generally 
transgressed the established social order which was conducive 
to justice and welfare. The showing of respect towards the 
Superiors was an established convention. . Guests were 
regarded as of high esteem,and hospitality to gsuests was an 
essential duty on the part of the house-holders. Most 
Brahmanas prescribe an isti called the Atithyesti which was 
performed in honour of King Soma conceived as an honourable 
guest. The, Satapatha Brahmana thinks that the guests are the 
most honourable, and special arrangements like the slaughter- 
ing of an ox or he~goat are to be made for the entertainment 
of a guest. | Eating on ea ge of a host before the guests 
had eaten has been censured. The guests were to be fed with 
the same kind of food that the host took, irrespective of 


their class or social status. 


The idea of sin or crime has not been much dealt with 
in the Brahmanas, Yet,the conception of Varuna as the 'upholder 
of law’ (V. 8, 8, 11) or the frequent mention of Varuna's noose 


or bonds which bind those who transgress Varuya's laws (VI. 


a7. 8. Bre XIII. 7, 1, 1 | 

28 Si Bre I. 1, 1, 11: adhastadiva hi sreyasah upacdrah / 
99, Si Br. ITT. 4, 1, 2 

30, Sa Bre Te 4, 45. 8s 
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(Vi. 7, 8, 8) show that-the idea of the punishment of wrong 
deeds was conspicuous by its presence. . Svecially, adultery 
was regarded as a grave sin against Varuna. But at the same 
time, it was their belief that confession of the sin, surely 
implying repentance might lessen. the guilt, . The. confession of 
the wife in the Varuna~praghasa ritual proves tiie The 
idea of Nirreti is another conception which also shows the 
Vedic people's consciousness of sin. in the, Vedic mythclogy 
Nirrati is the goddess of evil. The Satapathe Brahmana pres- 
eribes an offering bo this deity at the time of the king's 


inauguration ceremony (VII. 4, 1, 27). 


The overall aspect of culture of the Vedie people of 
the Brahmanic age may also be noticed in their artistic atti- 
tude to life, The more they were settled in a stable life, 
the more they became devoted to the cultivation of art. We 
have already discussed about their proficiency in several 
branches of fine arts, such as music and dancing, sewing and 
weaving, ornamentation and architecture or in different kinds 
of crafts. The Satapatha Brahmana attests to the fact that 
the Vedic rsis had a keen ear for msic and they heard the 
musical notes of the sama=chant in the sounds of rains. 
Chanting of Sie sometimes accompanied by the beating of 
drums, formed an essential part of several sacrificial per~- 
formances Lute or Vina was a popular instrument and it was 
looked upon as an embodiment of grace. The rhythmic movements 
81. S. Br, II. 5, 2, 20. 

82, Si Br. XI. 2, 7 82. 
88. Ss Br. XIII. 1, 5, 8: Sriyai va etad ripat yad vina / 
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of dance also delighted their a Allegorical composition 
in Satapatha Brahmana (XI,.6, 1, or the highly dramatic piece 
containing the dialogue between Pururavas and Urvast (XI. 

5, 1, 1ff.), not only proves the existence of different types 
of literary compssition, but also points out the high intellect 
of the people. Their developed artistic sense is reflected 
also.in their cultivation of the art of embroidery. Dress was, 
according to them, aman's outward appearance, and embroidery 
did ornamentation of a dress. Ornaments of gold and silver 
used by the vedic people show that they learned the use of 
these metals not mainly for practical purpose: they at the 
‘same time acquired the greatest amount of accuracy and worlman~ 
ship to design beautiful decoratives from various materials 


which may be regarded as works of art. 


84, They had the artistic mind to bring out a simile between 
the regular rotation of day and night and the rhythmic 
manner of dancing. . 

35. S. Br, XII. 4,1, 15: vitpam va etat purugasya yad vasah 

eevee ObCe 


CHAPTER VI 
Linguistic and Literary Value 
1 


The language of the Vedic period represents the Old 
Indo-Aryan speech which was introduced in India along with 
the invading Aryans “sometime during the second half of the 
second millennium B.C." The Vedic period extended over a 
long extent of time and 'in the course of its prolonged 
literary existence' the Vedic language underwent some 
important changes. Just as there was a continued progress 
of thought in the social, religious and cultural aspect, 
Similarly in language we can trace a continued chronological 
progress through different stages. This chronological 
progress was marked by the adoption of new vocabulary or 
the change of meaning of the old terms, by the elimination 
of various alternative forms, and by the loss of significance 
on the part of accent or intonation. As Prof. Keith remarks 
"from the language of the Rgveda we can trace a steady 
development to classical Sanskrit through the later Sahhitas 
and the Brahmanas." | | 


The Brahmanas are, however, mainly written in prose. 
The Brahmanic’ prose together with the prose of the Yajurveda 
Ll. Suniti Kumar Chatterjee in Cultural Heritage of India, 
VoleI, De S66 ! 
2e , History of Sanskrit Literature, pe 4. } 
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and the Atharvaveda preserves the first specimen of Old 


*  Tndo-Aryan prose. It represents the formal type of prose 


and naturally,it is free from much ambiguities of form which 
.we notice in a considerable number in the versified language 
of the R:V. The language of the Brahmanas, however, does 
not reflect any definite mode or form of any standardised 
style which we notice in the prose literature of the classi- 
cal period. The chief aim of these books was to set forth 
the complicated details of the sacrifices along with the 
purpose of establishing the significance of the mantras. 

The difficulty of the subject-matter and the constantly 
monotonous effort to explain the mantras in connection with 
the rituals deprive the authors of the Brahmanas much of 
their originality. The structure of sentences naturally 
lacks variety. The use of long series of short clauses, 
each complete with its finite verb, seems to be the normal 
practice with the Brahmanic authors. Sometimes,complex 
sentences with a conditional meaning are met with and make 
the language occasionally obscure. In spite of that, the 
language of the Brdhmanas is on the whole simple and lucid 
‘in comparison to the artifice of the later prose. Particularly 
the Satapatha Brahmana, being later among the Braéhmane-works, 
shows conSiderable ease of motion and dignity in its style 
of composition. Irrespective of other Brahmanas,it has 
definitely a literary style which is simple and elegant 


at the same times 
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Another characteristic of the Brahmanical composi~ 
tion is that the authors of the Bréhmanas took delight in 
the narrative form of representation. Very often they 
indulged themselves in introducing a discourse in the form 
of a story written in more or less; Simple Sanskrit. On 
the whole, the prose of the Brahmana is of great historical 
interest, inasmuch as it marks the transitio from the 
simple to the complex, from the natural to the artificial 


type of prose composition. 


Though the Brahmanic language is on the whole homo- 
geneous, yet it should be remembered that every Brahmana has 
its own linguistic peculiarities. We here try to collect 
some of the peculiarities which the Satapatha Brahmana 
reflects. 


In the case of declension the Setapatha Brahmana 
presents several peculiarities such as the substitution of 
the ending 'ai' for ‘ah’ in the ablative and genitive singu- 
lar in case of feminine substantives ending in -a, u and i. 
Such forms are totally absent in the Satapatha Brahmana of 
the Kanva-recension but they increased in such proportion 
in the Satapatha Bréhmana ct the Madhyandina-recension that 
the normal forms became rare. Thus — &labdhayai for 
Blabdhayah in tasya alabdh@yai sa vag avacakrama (1.1, 4, 26); 
tasyai for tasyah in tasyai garbhah papata (I. 4, 5,! 411). 

ih 


h 
« 
q 


The locative singular form of an=- stems were! very 


often endingless in the ReV., but in the Brahmanic+prose 
\ 


! 
cy 
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only the two words ‘ahan' and ‘atman' show the endingless 
form. The Satapatha Brahmana shows also the regular forms 


' like Atmani, saémani, ahani; ahni, etc. 


| Like the case-endings, the syntax of the case also 
‘sometimes presents some remarkable phenomena unlmown in the 

' Samhita. The absolute usé of the Nominative is such a thing, 
@eg. Abtithyena vai deva istva tan samad avindat" "when the 

' gods had performed the guest-offering discord befell them" 
(TIT. 4, 2, 1); osadhir jagdhvapah pitva tata esa rasah 
sambhavanti “having consumed the plants ard having drunk 
water this sap is generated" (I. 3, 1, 25/. Really intransi- 
tive verb, governing the accusative,is another peculiar 
feature in the Satapatha Brahmana, such as, slat asura asan 
"the asuras remained at home" (VI. 8, 1, 1); rastram eva te 
bhavanti "they possess a kingdom" (XIII. 1, 6, 8). The use 
of dative at the end of a sentence which is already complete 
in itself, is quite frequent in the Satapatha Brahmana, € ef. 


tat _pasiin evasmi setet pari dadati puptyai “in this way he 


intrusts the cattle to him in order to protect him" (II. 

4, 4, 5); asmi, Aditya yunakti svargasya lokasya samastyai 
"It is yonder sun he harnesses for him for the gaining of 
the heavenly world." (XII. 2, 6, 1). The additional and 
explanatory character of this final dative is much in 
accordance to the dative infinitive, and the use of such 
forms, forms a distinct feature of the style of the Brahmana. 


The use of double dative, the second being one of attraction 
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was noticed in the R.V,. and continues also in the Satapatha 
Brahmana, e.g. na va esdlem sriyai dharanaya, "he is not 
equal to sustain distinction" (VIII. 6, 2, 1); 


The use of the accusative forms in -tum as infinitives’ - 
is rare in the R-V. but in the Satapatha Brahmana such forms 
containing a verb af motion or in dependence on verbs mean- 
ing 'to wish', 'to be able’ atc. are not infrequently used 
to supplement statements. The frequency of such forms may 
be a distinct Sign of later style. For example —- Wisnur 
na sasaka samyantum “Visnu was unable to control" (XIV. 

1, 1, 6); ko hy etam arhaty abhyarodhum "for who is worthy 
of mounting beside him" (III. 3, 4, 9); ka u by etam arhati 
pratyavartayitum "who, forsooth, is able to turn him back" 
(XIIT. 4, 2, 16), 


The use of gerunds in ~am can hardly be traced in 
the language of the R:V., but they have become common in 
the language of the Bradhmanas. The forms like — papa- 


vasyasain_kuryaét —"would cause confusion and lead to evil" 
(XII. 7, 8, 15)aw jrogpently, Pound ia thio Prahmana. 


The use of words formed with the suffix -uka with the 
sense of a present participle as well as the infinitive use 
of forms in -toh in connection with the word isvara are 


quite common in the Brahmanas. The Satapatha Brahmana also 
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contains a lot of such forms — rastrameva visi dhanti 
tasnat rastri visam ghatukah "royal power indeed presses 
hard on the people, wherice the wielder of royal power is apt 
to strike down people". (XII. 2, 9, 6); raja bahuvaliT 
bhavukah “the king is sure to be strong in the arm”. 

(XITI. 2, 2, 5), 


Another characteristic expression of the Brahmanas, 
is the use 'rupam kr' in the sense of ‘to become’. In the 


Satapatha Brahmana we get such instances as — sa _yaddhimn- 


an 


karoti tad dhimlarasya rupam kriyate "By his uttering 'Hin' 
the peculiar nature (rupam) of the word 'Hin' is produced" 
(I, 4,1, 1); vajatam hirenyam darbhe pravadhya purastad 


dhartavai bruyat tac candramaso riipam Krivyate "Having 
fastened a piece of white gold (silver) to a plant of darbha 


grass, let him order it to be taken towards the front; thus 
it is made of the form of the moon" (XII. 4, 4, 7). 


The treatment of prepositions is a remarkable pheno- 
menon in the Vedic language and there the term may be used 
both in the sense of verbal prefixes and prefixes in con~ 
nection with a case, nominal, pronominal and adjectival. The 
verbal prefixes are few in number in comparison to the other 
prefixes in connection with a case. Only five or six preposi- 
tions occur as verbal prefixes in the Satapatha Brahmana (such 
as,4, prati, anu, abhi, ati). The verbal prefixes are 


generally used to modify the meaning of the verbs but the 
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Vedic language shows a remarkable freedom in respect of their 
position. In some cases they are immediately followed by the 
verbs, but in many cases they are separated by intervening 
words. Examples in this respect are — pra me bruta 


bhagadheyain yatha (I. 5, 1, 26); antariksanh va anu raksas” 
carati (I. 1, 2, 4). 


The use of the second type of prefixes is more fre- 
quent in the Braéhmanic prose. All of them are not preposi- 
tions in the strict sense ise. they are not always placed 
before a case. The same indeclinables are used both as 


prepositions and post-positions in the Satapatha Brahmana : 


adhi — adhi yoneh “from the origin" (VIII. 2, 2, 5); 
tapaso’ dhi “after pain" (VI. 1, 3, 9); Iesna- 
jinam adhi “on theblack antelope's skin" (1.1,4,3). 


abhi — varsikam abhi "towards the rainy season" (V, 
5, 2, 4); abhi avidevatyan “for the two deities" 
(IV. 1, 5, 6) 

ati — imam llokan ati “beyond these worlds" oe 2, 1, 12) 
atimaih Llokan “beyond these worlds" (XI. 1, 2, 8). 

abhitah~ yapam abhitah "on both sides of the sacrificial 
post" (XIII. 2, 6, 9); abhito'snim "around the 
fire" (I, 2, 5, 15). 


Though in general, the prepositions and post-positions occur 
more or less equally in the language of the Brahmanas, the 


Satapatha Brahmana shows the predominance of post~positions 
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in comparison to the prepositions, The same tendency seems 
to reveal itself also in Classical Sanskrit and in modern 
Indo-Aryan languages. This perhaps indicates the later style 
of the Satapatha Brahmana. Like the verbal prefixes, the 
other: prepositions and post =positions are not always placed 
immediately before or after the case concerned. The inter- 
vention of particles or other parts of speech between the 
preposition and the case governed by it is very common in 
the Satapatha Br&hmana: ya‘ sarve'anu pasavah “whom all 
animals follow" (IIT. 8, 4, 1); bahirdhé tad agneh 
kevigyimah “we will put it outside Agni" (VI. 8, 2, 1). 


On the whole,the free position of the prepositions in the 
Vedic language makes this much clear that in the earliest 
language preposition was regarded as an independent entity 
and not a mere appendage to other words. The Satapatha 
Brahmana retains this ancient trait of language to a 


’ certain extent. 


In respect of verbal system also the language of the 
Brahmanas in general reflect several special characteristics. 
Tn comparison to the RiV., the Brahmanas show much precision 
in the use of tenses. Thus among the three past tenses, 
the aorist, originally used for describing an action which 
has just recently been completed, is now restricted only to 
the direct speech: sa hovaca nipalagamiva vai me’ vadit 
"He said, 'she has only replied to me by shaking her head'" 


(III, 2, 1, 20); yasmai mam pita adét “to whom my father 
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has given me" (IV. 1, 5, 9)3 ko vo'dyeha kihoidadpaksit 
"which of you has seen anything here this day?" (IV. 1, 5, 5) 
etc. The imperfect which was originally the simple past tense, 
has now become the tense of narration: deva tan samadagvindat 
"discord arose between them (the gods)" (III. 4, 8, 1); te 
devaé vacamabruvan "the gods said to speech" (IV. 6, 7, 6); 


saiivatsare hi prajapatinudetisthat "at the end of the year, 


Prajapati rose" (XI. 1, 6, 5). 


The perfect also is frequently used as the narrative 
past in the Brahmanas and the much more developed narrative 
style of the Satapatha Brahmana may suggest a comparatively 
later period for its composition. Most probably, the perfect 
as a narrative tense is a case of borrowing from the style 
of the old Itihasa literature. This is probably the reason 
why such legends as that of Purdravas and Urvast (XI. 5, 1) 
or Cyavana and Sukenya (IV. 1, 5) should be told in perfects. 
Panini's rule 'parokse lit’ which bars the use of perfect . 
in the first person is not applicable to the Brahmana prose. 
The use of the perfect as a present is another peculiar 
feature of the Brahmanas of which the Satapatha Bréhmana, 
gives abundant instances. The periphrastic with /kri as 
auxilliary is common in the Brahmanas, but with /as and 

/ pha such forms are extremely rare, though Classical 
Sanskrit has all the three forms. Periphrastic future forms 


like 'nirvodha', ‘parayita', 'aganté' also are not pare: 


— ph in) See oe ead ARS eee “pe 
Se cf. Gradhayam cakara ~IIy 2,4,6 3 devafikgan cakire = 
III, 21,22 3 vidam cakara -IVs 1,5,5 ; bibhayam cakruh + 
IV, 635510 
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The modal system of the Brahmanas elso reflects some 
development. The injunctive is restricted practically to 
phohibitive constructions with ma and the loss of augment 
became a characteristic in such cases as in the classical 
language, For example — .mi himsih “do not hurt" (IIT. 

6, 4, 14), ma lekhih "do not graze" (Ibid.)3 ma: eee udakam 
~antaschaitstt “let not.the water cut thee off" (IT, 8, 1, 6). 
The subjunctive is used usually in the first person, denoting 
either resolve or desire or some condition. The subjunctive 
form in the sentence — devamyajanam tac candramasi nidadha- 
mahai "Come, let us remove to the moon the place of worship" 
(I. 2, 5, 18) is an instance of desire or resolve, while the 
use of the subjunctive in yanna avedisam tena ahimsisam 
"Because | Imew thee not, therefore have I offended thee" 

(Iv. 1, 5, 7) is conditional. 


Use of Accent : 


The system of accentuation is an important feature in 
the language of the Veda. All of the Samhitas have a three~ 
fold system of accent, viz. udatta, anudatta, and svarita, 
depending mainly on pitch. With the gradual development of 
language,the importance of accent began to fade out and 
excepting the two Brahmanas of the Yajurveda (viz. the 
TaittirTya and the Satapatha) no other Brahmana-work is 
marked with accent. Of them,the Satapatha Brahmana again — 


reveals a unique character as it has only two accents, viz. 
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udatta (the acute) and anndatte (the grave) and no svarita 

at all. The text of the Satapatha Brahmana shows the udatta 
left unmarked and the anudatha marked with a horizontal stroke 
below the syllable. 


The accentuation-system of the Satapatha Braéhmena 
shows some peculiar features or rather changes in comparison 
with that of the Ya jurveda Samhita to which it belongs. The 
Bhasika-sitra of Katyayana has noted these features and the 
rules of accentuation-system of Brahmanas as pointed out in 
the: Bhisika-sitra seem to be corroborated also: by oral tradi 


tion. The main peculiarities in this Brahmana are noted below: 


In the Satapatha Brahmana the udatta syllable of the 
Samhita has been generally treated as an anudatta while the 
anudatta syllable of the Samhita becomes an udatta one. For 
example : 

omasas’ carsani-dhrto visve devasa agata / dasvaris 0 
dasusah sutam / upayamagyhito'si visvebhyas tva _ 
devebhya esa te yonir visvebhyas tva devebhya / = 
as quoted in Satapatha Bralirana (IV. 8, 1, 27). ,Tt has been 
read in the Sukla Yajurveda (VII. 33) with the following 
accents 3 
omasas’ carsani-dbrto visve devasa agata / dasvaniso 
dasusah sutam / upayamagnhito'si Visvebhyas tva 
devebhyah / esa.te yonir visvebhyas tva deve bhyah / 


But when an udatta syllable occurs at the end of a pada or 


wo 
o> 
oJ 


sentence in the Sathita-text, it does not become an anudatta 
in the Brahmana, e.g. caksurmitrasya varunasyagneh (IV. 
8, 4, 10) for cakstrmitrasya vartmasyagneh (YW. VII. 42); 


Another peculiarity noted in the Brahmana is that all kinds of 
Svapitas viz. jatya, abhinihita, ksaipra and praslista, 
occurring in the Samhita are changed to uda@tta here. For 
example, dhanyamasi (I. 2, 1, 18) as against dhanyamasi 

(vw, I. 20)4 


Such kind of change in the nature of accent may be 
peculiar to the Brahmanical accentology, but possibly it is 
nothing unnatural. Just as we notice change in the form of 
language from period to period, similarly the change in the 
nature of accent in a language may be a matter of natural 
development. The change from a threefold accentuation system 
to a two-fold system gradually led to further modification and 
finally resulted in the complete loss of accent in the post~ 
Vedic language. Particularly,the change in the nature of 
accent as noticed in the Satapatha Brahmana may be due to the 
characteristics of the eastern dialects. Yajnavalkya, the 
author of the Satapatha Brahmana is ‘believed to have belonged 
to Videha and scholars agree that the composition of this 
Brahmana-work took place somewhere in the eastern part of 
the country. The shifting of the Aryans from their original 
land i.e. the land of Saptasindhu to the eastern part of 


India is an important matter since it caused some radical 


‘ 


\ 


\ 
t 
‘ 


changes in their language. The tonal difference “ to 
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regional variation is an established fact and the accent- 
variation in the Satapatha Brihmana depends mainly on the 
tonal difference. The mode of recitation among the’ easterners 
differed from that of the other parts of the country and this 
“probably contributed towards dropping of the old scheme of 
rigidity in the accentuation system of the Satapatha Brahmana 


Some observations of the S. Bre on Speech : 


The importance of the Satapatha Brahmana from the 
linguistic point of view is not only because it represents 
the earliest stage of Indo-luropean prose, but also because 
it contains several important observations on speech in 
general, It has spoken of two types of speech i.e. Vak, 
viz. the divine and the human. The divine Vak consists of 
the Vedic texts i.e. the Rk-verses, the Yajus texts and 
the Saman hymns, while the human speech represents the form 
of speech other than the Vedic texts used by priests or 
their attendants in the manner of conversation at sacrifices. 
Human form of speech again consists of two varieties — one 
accompanied by accurate accent and the other without such 
accents Inown respectively asfaltering’ and ‘nfalteringe 
The sacrificer consecrated to the Soma sacrifice was expected 
to speak his speech peneeneeys and not after the manner 
of end tary, speech. The Satapatha Brahmana has further 


4. S. Be. X- 5, 1, 1: vaca hi clyate rca yajusa sameti nu 
daivyatha yan manusya vaca hetidan kuruta ida lnruteti / 


5. S- Bre III. 2, 2, 27: parihvalah vacah vadati, ha 
manugim prasrtam / a 
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made distinction between the articulate speech of human beings 
and the inarticulate sound of beasts, birds and reptiles by 


using the two terms 'niruktam! and ‘aniruktam' respectively. 


The Satapatha Brabmana seems to have noticed also the 
dialectical varieties of different parts of the countries. 
The variation in the pronounciation of the same term caused 
by the difference of regional influence, has been illustrated 
in the Satapatha Brahmana with reference to the term Agni. 
The language of the two states Kuru and Paticdla, has been 
specially praised because of their purity and perfection. 
Such pure speech has been termed Pathya Svasti in the 
Brahmanas and the Satapatha Brahmana observes that North 
was the seat of this Pathyé Svasti : "Pure Speech (Pathya 
Svasti) discerned the Northern language; hence the peoples 
of Kuru~PancRalas speak the pure language". Speech has also 
been often termed Vak or Sarasvati in the Brahmanas and here 
we have a distinct trace of growing concept of Sarasvati as 


Vagdevi or goddess of Speech. 


In the Brahmanas we also notice some observations on 
the coherence between the mind and speech. The Satapatha 


6. Sv Br. IV. 1, 3, 16: vdeo nivuktam yan manusyé Vadanti ee. 
aniruktan yat pasavo vadanti, anirultan yad vayaris i 
vadanti ... aniruktam yadidah kgudram sarisrpam vadati / 


7. S. Br. 7, 3,8 


8. S, Br. III. 2, 3, 15% udicimeva disam / pathyaya svastya 
prajanem stasmadatrottarahi vag vadati kurupaticdlatra / 


9, Sy Bre VII, 5, 1, 31: Wak Sarasvati / Also XT, 2, 4, 9. 
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Brahmana has observed that mind is always more comprehensive 
than apg on, because mind is wlimited, while speech is 
limited. Elsewhere, mind is cae be indistinct while 


Speech is distinct or expressive. 


Etymology : | : 

The practice of giving derivations or etymologies is 
a favourite devise with the authors of the Brahmanas. The 
germ is to be found in the Sahitas, and there the etymolo- 
gies ave straight-forward explanation of a term without much 
depending on its grammatical or phijlological basis. In the 
Brahmanas, however, etymology plays a great part and the 
Brahmanas themselves show definite [traces of much specula- 
tion over this process. Unlike the simply sense-giving 
explanation of a term in the R.V., letymology in the Braéhmanas 
has grown up to be a terminology with some definite method, 
intended for some definite purpose 4 Indeed, the derivations 


in some of the Brahmanas remind usjof the developed system of 


| 
later philological works like Yaska's Nirukta. 


Generally, the etymologies occur in Brahmanas “in con~ 


nection with their respective bopies of discourse. Conse- 
quently, most of the derivations in) the Brahmanas have a sort 


of ritualistic colouring, The Sathpatha Brabmana is, however, 


10. Sv Br. I. 4, 4, 7: sparinitabaradive hi manah parimita- 
tareva hi-vak / | 


11. aniruktam hi mnah - S. Bre. Th 4, 4, 5« 
- nipukt&é hi vik - Si Br. IL 4, 4, 6. 


314 


an exception, since it contains large numbers of derivations 
of secular words. The derivations of words like ‘abhra', 
from ap (water) with Vbhr in the sense of cloud or 'avi' 
from / av 'to protect' in the sense of ‘earth, the sustainer' 
or varsa from vrs 'to rain’ in the sense of 'rainy season! 
are essentially non~ritualistic. Sometimes a word having an 
ordinary maning thas been derived in the context of some 
divine myth. For example, the word ‘asvattha' which is the 
name ofa particular kind of tree, has been derived from 
asva (horse) and /Stha (to stay) end it has been conceived 
as the abode of Prajapati disguised as a horse. Narration of 
a, myth in order to establish a word with a particular meaning 
is a common practice in the Brahmanas. The Satapatha Brahmana 
contains numerous instances of which only a few are referred 
to heres The word 'vedi' which means ‘sacrificial altar’ 

has been derived from / vid 'to get’ and the myth narrated 
in this connection in the Satapatha Brahmana runs thus — 
The gods and the Asuras, both offsprings of Prajapati, set 

on dividing this earth, but the Asuras wanted to give to 

the gods only as much ground as Visnu might lie upon. Visnu, 
however, was sacrifice itself and by it the gods obtained the 
entire earth. Again the meaning of the word ‘adhvara’ as 
‘sacrifice’ derived from / dhurv 'to injure’ has been 
expressed in mythological language -—- when the gods were 
engaged in sacrificing their rivals, the Asuras, wished to 


‘injure them; but though desirous of injuring them, they were 


unable to injure them and were foiled; for this reason the 


sacrifice is called adhvara. 


‘The tendency to use a word having an ordinary meaning 
to signify some philosophical truth is often found in the 
Braéhmanas, particularly in the Satapatha Brahmanae In doing 
s0,the author of the Satapatha Brahmana has often invented 
new etymologies to suit the context. For instance, the word 
purusa, meaning ordinarily a male person, has been elevated 
to a philosophical term meaning 'vayu', the ‘prana' or ‘atman' 
living in the physical world,from puram with / 4] 'to lie 
down' : ime vai loki purayameva puruso’yam pavate so' syati 
puri sete tasmit purusah (XIII. 6, 2,1). Similarly the word 
" yajus, originally a yaju verse derived from /yaj ‘to sacri- 
fice’, has been used with a new significance to mean Purusa 
or Prana ieee the All-uniting, all-connecting and all~ 


pervading Reality, derived from / yuj ‘to wnite': yajurit- 


yesa (purusah) hidamh sarvan yunakti (X. 5, 2, 20). 


Many of the derivations in the Brahmenas appear to be 
absurd at the first side,while some again appear to be only 
an attempt to somehow connect phonetically a particular word 
with.a particular meaning. In the former case,the absurdity 
mostly seems to be due to the reference to some background 
myth op legend. Thus,the word 'asmi' which means 'cloud' 


has been connected with asru 'tears', though phonetically 
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asman cannot be regarded as the variant of ‘asru'. The reason 
rests in a myth which tells us that when Prajapati desired to 
reproduce Himself through union with the air, thence an egg 
arose. And the tear which formed itself became variegated 
pebble (a’man); for‘asru’ indeed is what they mystically call 
‘asman', for the gods love the mystic. a Likewise,the deriva- 
tion of soma from 'sva' and ‘me! (sva vai ma'eseti tasmat 

somo nama ~ III, 9, 4, 22) seems to be absurd, but it has 
been justified with reference to the myth that Soma once 
refused to become the sacrificial food for the gods with his 
whole self, and put aside his own form, but later he drew it 

to himself saying‘that is mine own? (sva me); hence the name 
Somas Such types of apparently absurd derivations are not 
rare in the Brabmanass The attempt to somehow draw a phone~ 
tic connection is noticed mostly in the derivation of the 
names of some fods or things. In such cases,the epithets 
which at first denoted some particular quality or activity, 
have been intended to signify the proper names themselves. 
Thus the word ‘Aditya’ derived from a-da (to take) has been 
used to signify the Sun in the sense of 'he who takes away 

the lights of the stars' : tesam (naksatranam) esa adityah 
udyanneva viryamn ksatra-mAdatte tasmidadityo nima (II. 1, 2, 18). 
The derivation: of the word "Indva', the most prominent god 


of the Vedic pantheon, is still, more interesting. It has 
————_----- 
12, S. Br. VI. 1, 2, 3: yadasru san ksaritamisit so' sma 


prasnirabhavadasru hallvaitamasmetyacaksate paroksam 
paroksakams hi devéh / 
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been said to be an evolute of 'Indha' from /indh "to kindle’ : 
sa_yo'yam madhye pranah / esa evendrastanesa pranan madhyate 
indriyenainddha tasmadindha / indho ha vai tamindra ityacaksate 
paroksam paroksakam’ hi devah / (VI. 1, 1, 2)" Similar type 
of derivation is met with in the case of the word Agni which 

is supposed to be an evolute of agri < agr-i. The etymology 
suggested in the Satapatha Brahmana presupposed the essential 
trait of Vedic Agni as the first created among the gods: 


(a) sa yadasya sarvasyagramasr jyata tasmad-arrirerirha 
vaitamagnirityacaksate paroksam parcksakama hi devah (VI. 


1, 1, 11) 


(b) tadva enametodagre devandmajanayata / tasmadagri- 
ragrirha vai namaitadyad amiriti saljatah / pirvah preyaya 
yo vai piirva etygra'etiti vai tam&huh so' evasyagnita / 
(19S 8.4y 2) 


In many cases the Satapatha Brahmana has suggested 
different etymologies of the same word. For example, the 
word Yajus in the sense of a yaju formk is derived from 
/yaj ‘to sacrifice' : 'yajo ha vai namaitad yad ya juriti 
(IV. 6, 7, 18). In another context the Satapatha Brahmana has 
suggested a new derivation ‘of yajus fron / ya ‘to move' and 


/ jan ‘to create’ in the sense of that which creates power: 


esa _h yannevedam sarvam janayatyetam yantamidam anu- 
prajayate tasmadvayureva yajuh (XK. 8, 5,1). A third 


18. Cf. Nir. X. 1, 8: pr&naih samaindhastasma~dindrasya 
indratvam / 
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derivation of yajus from / juj ‘to wite' in the sense of 
the all-connecting and all-pervading Reality has already been 
referred to. 

II 


Literary Value 


The Brahmanes are generally regarded.as highly 
important from the, view-point of the history of religion and 
priesthood, but as literary compositions they have been often 
looked down upon by great scholars like Max Muller and 
Winternitz. Max Miller, with all his high regard for the 
ancient oriental literature, gives the following literary 
estimate of the Brahmanas — "The Br&abmanas represent, no 
‘doubt,,a most interesting phase in the history of the Indian 
mind, but judged by themselves, as literary productions, they 
are most disappointing. No cne would have supposed that at 
so early a period, and in so primitive a State of society, 
there could have risen up a literature which for pedantry 
and downright absurdity can hardly be matched anywhere." 

But judged from modern outlook, the old scholar seems to 

have done injustice to the Brahmanas by denying them totally 

of any literary importance. It is true that the Brabmanas 

as a class of works devoted to the exposition of the details 
of sacrifices cannot claim much literary value, yet a deeper 
study would reveal that they are not totally devoid of literary 
interest. They preserve traces of various types of literary 


compositions of which the Satapatha Brahmana shows acquaintance 
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with Gathi-Warasarisi, Anusdsandni, Itihasa~purdna, Vakovakya 
and Anvakhyana. These items together with the Trayi Vidya 
(ieee the three-fold Imowledge of the mK-verses, the yajus 
formulae and the sdman Keane ) formed the Vedic study in 
those days. Of these terms,the word Gatha refers to couplets 
recounting the glorious deeds of kings, priests and other 
human beings and Vakovakyam, also called Erahmodya, is a kind 
of theological riddle in the form of dialogue. Besides these 
two forms of composition,we mainly get various types of 
narratives, stories and legends under the heading Itihasa, 


Purana or Anvakhyanae 


In the Satapatha Brahmana we get a rich treasure of 
narratives, myths or legends which may very well be the 
precursor of the later short stories or fables as a form of 
subsequent literary growth. Some of these legends are based 
and developed on the original Rgvedic kernel, while others 
are independently imported from floating traditions, In the 
first category are included the legends describing the 
conflict of Indra with Vrtra and Indra's subsequent victory 
(I, 6, 8, 1f.) or the old myth of Prajapati's lust for his 
own daughter (TI, 1, 2, 8) or again the story of Purtiravas 
and Urvast (XI. 5, 1), while the legends like those of Manu 
and the fish (I. 8, 1, if.) or the Cyavana and Sukanya (1V. 
1,5,% ) or the legend of Videgha MAthava carrying Agni to 
the eastern region (I.4,1,10 ), belong to the post-Samhita 


period. 
14, Sy Br. IV, 6, 7, 1: trayi vai vidya reco yajiusi siwini / 
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Moreover, numerous legends are found in the Brahmanas, 
depicting the contests between the gods (Devas) and the Demons 
(Asuras). Prajapati, who has been highly elevated in the 
Brahmanas, has become the source of both the gods and the 
demons. The legends always end with the victory of the gods 
and the complete submission of the demons. There are some 
other stories in the Satapatha Brahmana which tell us how 
- the gods attained their divine qualities and became what they 
are now. Such legends are surely significant in a way, since 
they are meant to show that in a conflict between the good 
and the bad, between the moral and immoral, those who stick 
to the right path ultimately win victory over those who are 
the reverses The attainment of gédhead by some particular 
means may also signify that even the mortals who take to the 


path followed by the gods may attain divinity. 


The most important and interesting thing to be men~ 
tioned in connection with these legends is that all stories 
in, Brahmanas are narrated in a sacerdotal background. 
Directly or otherwise,they are connected with sacrifice; some 
of them are introduced to explain the origin of some matter. 
There are other legends which are set forth to explain the 


Significance of some particular rite. 


Together with such types of legends, the Satapatha 
Brahmana also contains several creation-legends which are of 


great cosmogonical significance. In the majority of such 


oo 
pmo 
(oe) 


legends Prajapati is the source of creation from whence the 
world and the beings are all originated. These legends 
begin in the same way by relating that Prajapati,desirous of 
having descendants ,prepared himself for the great work of 
creation by means of self-torture and mortification. But in 
the actual narration of the creation,the legends seem to 
contain diversified events. Thus,in one legend (II. 2, 4°), 
keni is said to have been produced first, then the sun and 
the wind along with plants arose. In another legend (II. 

5, 1, 1-3),Prajapati is said to have brought forth creatures, 
first the birds, then the small creeping things and then the 
snakes. But these creatures did not live long for lack of 
food and then Prajapati created new beings with breasts full 
of milk, Again,another legend of the Satapatha Brahmana 
(VII. 5, 2, 6) narrates that Prajapati created beings out of 
his vital organs: out of his mind he created man, out of his 
eye the horse, out of his breath the cow, out of his ear the 
Sheep, out of his voice the goat. 


But it is not that all the creation-legends of the 
Satapatha Brahmana conceive Pra japati as the early creator. 
There are legends where Prajapati himself is regarded as 
created and the work of creation is said to. have taken place 
from.the primeval water. Still more interesting is the legend 

which describes the creation beginning with the non-existent 
(asat a ultimately establishes the Brahman or the three-fold 


15. Si Br, VI. 4, 4,1 £2: 


Gw 
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Imowledge as the foundation of all. Brahman as an entity is | 
stated more clearly as the creator of all in another legend: 
"In the beginning there was here only the Brahman. This 
created the gods and after it had created the gods, it gave 


16 
them these worlds as dwellings." 


Some legends in the Bradhmanas are moral tales in the 
sense that they try to glorify virtues like satya (truth), 
“ahimsd (non-violence) or tapah (toil). As for instence, a 
story in the Satapatha Brahmana (IX, 5, 1, 16f.) narrates 
that the Asuras who held fast to untruth throve and became 
very prosperous while the’ gods who were prone to truth became 
very poor and contemptible. But finally,it was the gods who 
attained victory by performing sacrifices. Such tales have 
an exemplary character as they are meant to show that those 
who are truthful mst win at the end. The Satapatha Brahmana 
also preserves traces of allegorical writings of which a fine 
example is the legend narrating the dispute between Mind and 
Speech, ,both elaiming superiority, went to appeal to Prajapati 
for his decision. Prajapati, however, decided in favour of 
Mind. (I. 4, 5, 8-12). 


So far we have tried to make an assessment of the 
literary value of the Satapatha Brahmana from the aspect of 
the various types of literary forms referred to therein. The 


16.-S. Br. XI. 2, 8, 1: brahma va idamagra asit / taddeva- 
| nasp jata tad devin srstaisu lokesu vyarohayat sasesee / 
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emergence of so many varieties of literary forms including 
lavdatory verses of human beings (gathd), philosophical 
riddles, allegorical and moral tales, different kinds of 
legends and myths, makes us sure about the creative activity 
of the Vedic authors. But the literary importance of the 
Satapatha Brahmana depends not only on the different forms 

of literature recorded there; it itself has a special value 

as a literary work. We find here the language and literature 
of the carly Sahhitas attaining a remarkable development. The 
‘language is wonderfully simple, yet forceful. It is charac- 
terised by perfect rhythm, spontaneity end sonority. There 

is no lack of fine imageries. Symbolism plays here a great 
part. The following passage is an instance of the: symbolism 
of figures through which fire-altar has been endowed with the 
greatness of Agni: "With four (verses) he takes (some of the 
ashes); he thereby supplies him (Agni) with four-footed animals; 
and animals being food, it is with food he thus supplies him. 
With three (verses) he takes (the ashes) dovm (to the water) — 
that makes seven, for of seven layers consists the fire~altar, 
seven seasons are a year, and the year is Agni; as great as 


Agni is, as great as his measure, so great does this become. 


17. So Bre VI. 8, 2, 7: caturbhirapadatte / tadye catuspadah 
pasavastaire- vainametat sambharatya-tho'annam vai pasavo! 
nnenaivalgsmegnametat sambharati tribhira bhyavaharati 
tat sapta saptacitiko'’guih sapta'rtavah sainvatsarah 
samvatsaro'snir yavanagnir ya-vatyasya mitra tavat 
tad bhavati / 


ak 


The imagery of the sacrificial altar as a woman is an instance 
where we get the ancient ideal of feminine beauty: "It (the 
altar) should be broader on the west side, contracted in the 
middle and borrowed again on the east sides; for thus shaped 
they praise a woman ‘broad about the hips, somewhat narrower 
between the shoulders, and contracted in the middle (or about 
the mises Like symbolizing, comparison or rather 
complete identification also plays a great part here. Almost 
on every page of the Satapatha Brahmana we find association 
op identification between two dissimthx objects. The following 
is a single instance in this respect: “Now the sacrifice is 
the man. The sacrifice is the man for the reason that the 
man spreads (performs) it; and that in being spread it is made 


of exactly the same extent as the man." 


Judged from the point of view of their influence on 
later literature, the Brahmanical stories show much importance. 
The best example is the old myth of Purtravas and Urvast which 
later formed the subject-matter of the famous drama of Kalidasa, 


the Vikvamorvasiyam. The legends like Manu and the Fish, or 
(112,5,) 
Visnu assuming the Tee of a dwart, or Visnu in the form of a 
e[vi i) 2) ny 
boar uplifting the earth,are definitely the basis of some of 


the incarnation~legends of later times. The creation~legends 


18. Si Br. I. 2, 5, 16: sa vai pasead variyasi syat / madhye 
samhvarita punah purastad urvyevamiva hi yosamn prasamsanti 
prthusroni vimrstantaram-sé madhye /’ safterahyeti / 


19. S. Br. I. 8, 2, 1: puruso vai yajnah / purusa stena yajno 
yadenam purusastanuta esa vai tayamano yavaneva purusasta~ 
van vidhiyate / 
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together with the legends of different kinds of origin, 
sacrificial and non-sacrificial, and also of the conflict 
between the gods'and the demons later contributed some of 
the source materials of a special type of literatwe called 


the Purinas or Akhyanas . 
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Conclusion 


We have tried so far to stress in the preceding 
chapters the results of our investigation by marshalling of 
facts on the major aspects of the Satapatha Brahmana. It 
has been stated at the outset that the Ya jurveda-Samhita, 
and particularly one of its Brahmana-countérparts, the 
Satapatha Brahmana, contain a plethora of facts about 
sacrificial ritual as a highly developed cult of sacerdotalism. 
In the context of such background, the formal aspect of 
religion cannot but assume a great momentum, extending its 
impact on various socio-cultural traits. Sacrifice as the 
dominant cult, shaped and modulated the concept and pattern 
of social and allied’ behaviour, and it has been our present 
task to follow, in the preceding discourse, the trails of such 
' developments. In the present concluding remarks, we need not 
sum up them for the risk of repetition. It should, however, 
‘be mentioned that the Satapatha Brahmana does not directly 
deal with socio-political or different such other aspects of 
‘life, except by way of incidental references, and from those 
references we have deduced observations as objectively as 


possible. 


We have traced in brief the evolution of sacrifice 
as a phase of religion. The Satapatha Brahmana recounts 
legends to consolidate the germs of sacrificial religion. 
But in the history of this religion as we gather from this 


Brahmana, there is lurking from time to time a quest for 
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spiritual truth. This possibly makes room for truth, Imowledge 
and reverence as we find in the symbolic rituals of the 
Aranyaka tradition leading to their eflorescence in the 


Upanisads. 


Theology and the position of gods have acquired a 
very interesting feature of importance in the Brahmana we 
have studied. And this has been elaborately and critically 
discussed as far as possible and from different angles of 
approache Attention has also been focussed on different 
characteristics of the gods as revealed in the Satapatha 


Brahmana, affording scope for comparison wherever needed. 


The dominance of the cult of sacrifice is intimately 
connected with the importance of priesteraft which in this 
age attained added honour and dignity rendering great 
religious service to the people. We have seen how with the 
growth of the rituals with their different ramifications and 
processing in the matter of observances, the number of the 
priests increased to a great extent. Priests as .a custodian 
of the master-key of sacrifice and the sacrificial lore, were 
looked upon as gods in the human world. Though priestcraft 
in the age of the Satapatha Brahmana seems to be hereditary, 
the priests enjoyed a place of honour in the society, 
particularly because they were devoted to the Vedic study 
and fulfilled high ideals. The function of the Purohita 


for a king or the Royal Priest in ancient India has its 
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different history and it has been showmm in the light of the 
Satapatha Brahmana that the Purohita, in addition to his duty 
of religious rites, was also empowered to advise the king 

om matters of socio-political issues, The different. types 

of priests and their associates, their functions and 
characteristics, as we have discussed, lead us to believe 
that there was a good deal of scholasticism associated with 
the lore of sacrifice, and the sacrifice was like a great 
operational process, depending upon @ host of paraphernalia 
and techniques to be attended to by a band of skilled priests 
and any default in the process was viewed as a ground of 


vitiating the rewards of sacrifice aspired for. 


In.the critical assessment on the basis of the data 
of geographical, social and other cultural importance as 
have been presented in the last few chapters, it appears 
that the Satapatha Brahmana bears out an important landmark 
of growing civilization of ancient India, extending from the 
tract of the ‘Saptasindhu' to the eastern region. The 
class~division of society into four-fold groups, namely, the 
Brahmana, the Ksatriya, the Voisya and the Sidra, as well as 
their avocations, status and relative position, seem to be 
' well-settled institutions. The status of the Sidra, however, 
was very low, having no right to initiation and sacrifice 
and we have presented a compact sociological study on all 


these points, 


The sacredness of conjugal life as already indicated 


in the Revedic hymns was maintained intact in the age of the 
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Satapatha Brahmana. The elevating note of ‘the Satapatha 
Brahmana exquisitely visualizes the relation of the married 
couplee We feel tempted even to repeat it ; "Truth is male, 
faith is female; mind is husband, speech is wife; wherever 
the husband is, there is the wife too." (vrga satyam yosa 


spadaha, wrsa mano yosa vak, yatraiva patistatra jaya — 
XIII. 8, 2, 6). 


The caste~system in this age did not, however, as 
we have indicated, prove a taboo for intercaste marriage, 


particularly in the descending scheme. 


It is noticeable that the position of the women as 
compared with that of the Reveda underwent a state of decline. 
in dignity. The point has been discussed as far as possible. 
What we like to emphasize is that in spite of certain un~ 
charitable remarks about women in this Brahmana, the moral 
standard of conduct on the part of women was not so bad as 
already indicated. In the scheme of education, upanayana 
as an initiation-ceremony had great significance. The 
Satapatha Brahmana gives us details about the rites and duties 
of ve Ligious students, and the Vedic study in the scheme 
necessarily involves the study of its exegesis and several 
other allied sciences as well, The Satepatha Brahmana 
attests also to the educational debates end disputes and all 


these points have been critically discussed. 
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Agricultural, pastoral and commercial persuits of 
diverse nature as revealed in this Brahmana help us to 
conclude that the Vedic society in that age attained a 
State of considerable advancement in economic conditions 
and there was, in full swing, the development of different 
specialised branches of arts, crafts, including architecture 
and even medical profession. The use of coins, balances and 
standard of measurement as indicated before, bears eloquent 


testimony to the development of trade and conmerces. 


In the narrative of cultural condition we have seen 
to what extent the king as the upholder of the state was held 
in high esteem in the society. The relation of the king and 
his subjects was like that of father and son and much emphasis 
is laid on the discretion of the people about selection of 
the king, though kingship was ordinarily hereditary. The 
glaring observation of the Satapatha Brahmana, namely, "It 
is the people that creates the nobility” (visa eva tat 
ksatram janayati — XII. 7, 3, 8) is a great pointer in 
this regard. We have also shed light on spiritual philosophy 
and the process of its evolution from the cult of sacrifice 
leading towards a renaissance in the Upanisads. It is also 
interesting to note that the Satapatha Brahmana contains the 
germs of different later Indian philosophical thoughts. The 
- philosophy of life in terms of duty, truthfulness, purity, 


non-violence and charity etc. is also elevating indeed. 
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In the just preceding chapter, linguistic peculiari- 
ties of the Satapatha Brahmaya have been indicated together 
with an appraisal of literary merit. All these show that 
the language and the literature of the early Samhita reach 
here remarkable phase of progress. The touches of imageries, 
sporitaneity, rhythm, sonorousness and instances of symbolism 
found in the Satapatha Brahmana seem to indicate marks of 


progress in the literary style of prose. 


In short, the Satapatha Brihmana, from the study 
‘presented here in the preceding pages, is a great and 
significant landmark of social, cultural, religious and 


literary traits of the age with which it was associated. 
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